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BUDDHISM IN THE SPIRITUAL AND CULTURAL LIFE OF VINH LONG

Buddhism in the Spiritual and Cultural Life of Vinh Long:
Tradition, Practice, and Contemporary Tensions

NGUYEN THIAIMY
ORCID: https://orcid.org/0009-0003-4369-4049

Tra Vinh University
Vinh Long

Abstract: This article examines how the Buddhist philosophy of life shapes spiritual and cultural
life in present-day Vinh Long Province, where Northern Mahayana Buddhism, Southern Theravada
Buddhism of the Kinh, and Khmer Theravada meet over a substrate of folk religion. Treating Buddhism
as a religious tradition observable in living form rather than a freestanding philosophical system, I work
from the lived-religion framework, attending simultaneously to Buddhist doctrine and to the festivals,
rituals, and pagoda life that carry the teachings into daily existence. Three claims develop. The Buddhist
philosophy of life functions in Vinh Long as a quietly enduring source of personal morality, family ethics,
and community cohesion, with the pagoda operating as both sacred space and community institution.
Yet market pressures, commercialisation of spirituality, the blending of healthy belief and superstition,
and the digital media environment have generated deviant practices that thin the religious depth of
the tradition. The orientations needed in response — renewing Dharma propagation, sustaining the
pagoda’s double character, and integrating Buddhist values with family and community life — cannot be
reduced to ritual preservation but must keep the religious horizon of the tradition visible in lived practice.
The case raises the question of religious authenticity in a form that recurs across living traditions under
contemporary pressures.

Keywords: Buddhist philosophy of life. Vietnamese Buddhism. Spiritual and cultural life. Vinh Long.
Lived religion. Religious authenticity.

Introduction

In the history of Vietnamese culture, Buddhism has been not only a major reli-
gion but also a source of thought and morality that has profoundly influenced social
life. Since its introduction, indigenisation, and long companionship with the nation,
Buddhism has left a clear imprint on the way people perceive life, suffering, hap-
piness, and the relationship between the individual and the community, as well as
between human beings and nature.! As a result, the Buddhist philosophy of life has
gradually become an important component of the spiritual and cultural life of Viet-
namese people, influencing their life perceptions, value systems, customs, beliefs,
festivals, and social morality.2

In the current context, the spiritual and cultural life of Vietnamese people
is being strongly affected by the market economy, digital media, international
exchange, social differentiation, and the trend toward individualisation. The study

1 TRAN, M. D.: Influence of Buddhism in the cultural life of Vietnamese people. In: Technium Social
Sciences Journal, 2022, vol. 34, ISSN 2668-7798.

2 PANG, N. V. (chti bién).: Nhitng vdn dé vé Iy ludn ton gido & Viét Nam [Theoretical Issues on Reli-
gion in Vietnam]. Ha N¢i : NXB Khoa hoc xa hoi, 2012.

THEOLOGOS 1/2026

~



n3Msodiunmmm O - O

NGUYEN THI Al MY

of the influence of the Buddhist philosophy of life has therefore become increas-
ingly necessary. For this reason, the selection of Vinh Long Province as a case study
is meaningful both theoretically and practically. As a representative locality of the
Mekong Delta, Vinh Long is home to Kinh, Khmer, and Hoa communities and is also
a cultural space in which Buddhism is clearly present in community life.* The close
connection among pagodas, festivals, charitable activities, and values of compassion
and mutual support has created favourable conditions for examining the influence
of the Buddhist philosophy of life on local spiritual and cultural life. On that basis,
this article focuses on clarifying the core contents of the Buddhist philosophy of life,
its manifestations in practice, and orientations for promoting the positive values of
Buddhism in contemporary society.

A clarifying note on framing is in order. The inquiry that follows has both cul-
tural-studies and religious-studies stakes. The Buddhist philosophy of life cannot
be cleanly separated into a philosophical component — the teachings on imperma-
nence, karma, non-self,and compassion — and a cultural one — the festivals, rituals,
and pagoda life that carry those teachings into daily existence. The doctrines do not
float free of the religious practice in which they are transmitted, and the practice
does not survive when severed from the teaching that gives it meaning. Throughout
the paper I therefore treat Buddhism in Vinh Long as a religious tradition observable
in living form: simultaneously philosophical, ethical, and ritual, and shaped by the
syncretic character of Vietnamese spirituality, in which Buddhism interweaves with
ancestor veneration, Mother Goddess worship, and folk belief.5

Methodology and Approach

In this article [ combine three approaches that are kept deliberately comple-
mentary. First, [ draw on a doctrinal review of those Buddhist teachings that bear
most directly on lay spiritual and cultural life — dependent origination, imperma-
nence, non-self, karma, compassion, and the bodhisattva ideal — engaging them
not only as philosophical concepts but as religious teachings situated within the
Buddhist path of liberation.® Second, I survey secondary scholarship on Buddhism
in Vietnam, drawing on both Vietnamese-language scholarship and recent peer-
reviewed international literature.” Third, | examine the religious life of Vinh Long

3 CHU, T. V.: A philosophical assessment of the changing trends of Buddhism in contemporary Viet-
nam. In: XLinguae, 2020, vol. 13, no. 3, p. 40 - 50, ISSN 1337-8384. DOI: 10.18355/XL.2020.13.03.05.

4 SO'NOI' VU TINH VINH LONG.: Céng tdc qudn ly nha nuéc vé tin nguing, ton gido gép phdn bdo
ddm quyén tw do tin ngwéng, ton gido trén dia ban tinh Vinh Long [State Management of Belief
and Religion Contributing to Ensuring the Right to Freedom of Belief and Religion in Vinh Long
Province]. [online]. Vinh Long, 2023. [URL and access date to be added before submission].

5 VUONG, Q. H.-BUI Q. K. - LA, V. P. et al.: Cultural additivity: behavioural insights from the inte-
raction of Confucianism, Buddhism and Taoism in folktales. In: Palgrave Communications, 2018,
vol. 4, Article 143, p. 1 - 15. DOI: 10.1057/541599-018-0189-2.

6  PHAM, T. L. - LAL V. N. - PHUNG, T. A.: Buddhist causation and humanistic education in Viet-
nam: A science-philosophy approach to karma, reincarnation, and the noble eightfold path.
In: European Journal of Science and Theology, 2025, vol. 21, no. 2, p. 109 - 122, ISSN 1841-0464.

7 CHU, T. V.: A philosophical assessment of the changing trends of Buddhism in contemporary Viet-
nam. In: XLinguae, 2020, vol. 13, no. 3, p. 40 - 50, ISSN 1337-8384. DOI: 10.18355/XL.2020.13.03.05.
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Province as a case, working from publicly available institutional sources, scholarly
studies, and observation of local Buddhist practice.

I have chosen Vinh Long not as astatistically representative locality but as
a revealing one. The province sits at the confluence of three Buddhist traditions —
Northern Mahayana Buddhism, Southern Theravada Buddhism of the Kinh, and
Southern Theravada Buddhism of the Khmer — and this triple presence, layered
over folk beliefs and ancestor veneration, makes Vinh Long a particularly dense site
for examining how Buddhist teaching enters everyday life. What can be observed
there in concentrated form may illuminate broader patterns across Vietnamese reli-
gious culture.

The interpretive lens I adopt is the one increasingly used in contemporary reli-
gious studies — that of “lived religion,” which recognises that religious traditions
exist not only as systems of doctrine but as everyday practice, embodied in ritual,
festival, family life, and community engagement.? This framework allows the anal-
ysis to attend simultaneously to what Buddhism teaches and to how those teach-
ings actually shape lives, without collapsing either dimension into the other. It also
makes room for the syncretic character of Vietnamese spiritual life, in which Bud-
dhism rarely operates as an isolated system but interweaves with ancestor venera-
tion, Mother Goddess worship, and other folk traditions.®

Several limitations should be acknowledged. The study is not based on extend-
ed ethnographic fieldwork; it draws on documentary sources, prior scholarship, and
observation, rather than on structured interviews with Buddhist clergy or lay prac-
titioners. The focus is on the lay-religious dimension of Buddhism — its presence
in family and community life — rather than on monastic discipline or formal Sang-
ha governance. And the case-study method, while well suited to capturing what is
distinctive about Vinh Long, does not claim to demonstrate the generalisability of
these patterns across Vietnam. Within these limits, my aim is to clarify how a deeply
rooted religious and cultural tradition continues to shape spiritual and cultural life
in one specific Mekong Delta locality, and what challenges that tradition faces in the
contemporary moment.

Core Contents of the Buddhist Philosophy of Life and Its Potential

Influence on Spiritual and Cultural Life

Dependent Origination, Impermanence, and Non-self: The Foundation

of a Mindful Attitude Toward Life

Dependent origination is the view that all things and phenomena arise from
the combination of multiple causes and conditions and do not exist independently,
permanently, or absolutely by themselves. From dependent origination, Buddhism
develops the concepts of impermanence and non-self. Impermanence emphasises

8  MCGUIRE, M. B.: Lived Religion: Faith and Practice in Everyday Life. Oxford : Oxford University
Press, 2008. ISBN 978-0-19-517262-1.

9 VUONG, Q. H.-BUIL Q. K. - LA, V. P. et al.: Cultural additivity: behavioural insights from the inte-
raction of Confucianism, Buddhism and Taoism in folktales. In: Palgrave Communications, 2018,
vol. 4, Article 143, p. 1 - 15. DOI: 10.1057/541599-018-0189-2.
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the constant change of life, while non-self denies the existence of an absolute, fixed,
and separate ego. This triad forms an important ideological foundation fora mindful
attitude toward life, reducing attachment, extremism, and increasing the capacity to
adapt to change. In spiritual and cultural life, these concepts help people perceive
suffering, success, failure, gain, and loss in a less absolutised way.

At the social level, awareness of impermanence may help regulate the men-
tality of excessive pursuit of material wealth, fame, or extreme competition. When
people realise that all states are in motion and subject to change, they tend to be
calmer in the face of crises, failures, and conflicts. At the cultural level, non-self and
dependent origination enhance the sense of interconnectedness, because individu-
als come to realise that they always exist in relation to others, the community, and
nature. This is especially valuable in the modern context, where individualism and
competitive pressure can easily weaken social cohesion.

It is worth pausing here to recall that, within the Buddhist tradition itself, these
three teachings are not free-floating philosophical insights but belong to the sote-
riological architecture of the path from suffering to liberation. The recognition that
all phenomena arise interdependently and pass without remainder is meant, in clas-
sical formulation, to loosen the attachment that drives suffering and to open the
practitioner toward release. Even when received in everyday Vietnamese practice
in attenuated, ethical-pragmatic form rather than in the disciplined contemplative
form of the monastery, these concepts retain their religious horizon: they are teach-
ings about the conditions under which a human life can be set right, rather than
abstract metaphysics.”

In the case of Vinh Long, these concepts often do not appear in the form of aca-
demic philosophy but enter everyday life through advice, Dharma talks, rituals, and
folk language. Many people go to the pagoda during times of loss, anxiety, illness,
bereavement, family breakdown, or livelihood pressure. In such situations, explana-
tions based on karmic affinity, impermanence, and letting go help them regain psy-
chological balance and thereby stabilise their spiritual life. This is a quiet but endur-
ing influence of the Buddhist philosophy of life on personal and family life."

Cause and Effect, Karma, and Moral Responsibility

Cause and effect, or karmic retribution, is among the most socially widespread
elements of the Buddhist philosophy of life. In a positive sense, this perspective
encourages people to recognise that their actions always produce consequences;
thus, it promotes a way of life characterised by reflection, fear of wrongdoing, com-
mitment to doing good, and responsibility toward oneself and others. Unlike exter-
nal coercion through law or sanctions, the effectiveness of karma mainly comes from

10 PHAM, T. L. - LAL, V. N. - PHUNG, T. A.: Buddhist causation and humanistic education in Viet-
nam: A science-philosophy approach to karma, reincarnation, and the noble eightfold path.
In: European Journal of Science and Theology, 2025, vol. 21, no. 2, p. 109 - 122, ISSN 1841-0464.

u NGUYEN, T. N. (Thich Diéu Luyén).: Anh huémg ctia nhdn sinh quan Phdt gido d6i véi dii séng vin
héa tinh thdn nguoi Viét Nam hién nay [The Influence of the Buddhist Worldview on the Spiritual
and Cultural Life of Vietnamese People Today]. Master's thesis. Ha N¢i : Trwong Dai hoc Khoa hoc
X& hoi va Nhan van, Dai hoc Quéc gia Ha Noi, 2011.
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inner self-regulation. This is why karmic causality has become a soft moral mecha-
nism capable of long-term penetration into folk culture, embedded in Vietnamese
language to the point that it surfaces in everyday proverbs and in classical literature
such as Nguyén Du's Truyén Kiéu.”

It bears emphasising, however, that within the Buddhist tradition itself karmic
causality is not merely a moral mechanism for the present life but a religious frame-
work whose horizon extends across rebirth (samsara) and toward eventual libera-
tion. This larger soteriological frame matters for understanding the tensions that
emerge when the doctrine is received in popular practice: when karma is reduced to
short-term moral accountancy or to a transactional logic of merit-making for imme-
diate worldly benefit, the religious depth that gave the teaching its transformative
power is thinned. I will return to this point in §5, when the contemporary tendency
toward commercialised spirituality and self-interested ritualism is taken up directly.

In a province with a large Buddhist population such as Vinh Long, belief in kar-
ma is also clearly present in everyday practice. Activities such as going to the pagoda,
releasing living beings, making offerings, engaging in charity, helping the disadvan-
taged, participating in social welfare, or encouraging learning are often explained
through the language of karma: sowing good deeds to create blessings and accumu-
late merit for oneself and one’s family.# Of course, there is also a risk of turning kar-
mic causality into a mentality of self-interested exchange with the sacred; however,
if properly guided, it can become a moral resource that helps society reduce verbal
violence, pragmatic lifestyles, and irresponsible behaviour.

Compassion, Altruism, and the Spirit of Worldly Engagement

In the space of spiritual and cultural life, compassion and altruism enrich the
community’s value system of benevolence. They encourage tolerance, gentle speech,
a spirit of forbearance, readiness to help others, and an awareness of maintaining
social harmony. Within the family, these values help shape intergenerational behav-
iour. Within the community, they foster empathy and reduce extreme antagonisms.
Within the religious sphere, they provide the foundation for charity, relief work, care
for vulnerable groups, environmental protection, and the preservation of communal
peace.

It should be emphasised that the compassion (karuna) which animates these
orientations is not a generic humanistic sentiment but a specific religious com-

2. TRAN, M. D.: Influence of Buddhism in the cultural life of Vietnamese people. In: Technium Social
Sciences Journal, 2022, vol. 34, p. 10, ISSN 2668-7798.

3 PHAM, T.L.-LAL V.N. - PHUNG, T. A.: Buddhist causation and humanistic education in Vietnam:
A science-philosophy approach to karma, reincarnation, and the noble eightfold path. In: Europe-
an Journal of Science and Theology, 2025, vol. 21, no. 2, p. 111 - 112, ISSN 1841-0464; Pozri tiez: CHU,
T. V.: A philosophical assessment of the changing trends of Buddhism in contemporary Vietnam.
In: XLinguae, 2020, vol. 13, no. 3, p. 40-50, ISSN 1337-8384. DOI: 10.18355/XL.2020.13.03.05.

14 GIAO HOI PHAT GIAO VIET NAM / BAO PHAT GIAO TRUC TUYEN.: Théng tin vé Ban Tri sw
Gido héi Phdt gido Viét Nam tinh Vinh Long va hoat déng Phdt sw tai dia phwong [Information on
the Executive Board of the Vietnam Buddhist Sangha in Vinh Long Province and Local Buddhist
Activities]. [online]. 2025. [URL and access date to be added before submission].
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mitment with deep doctrinal roots. In Theravada formulation, it is one of the
four brahmaviharas — the “sublime abodes” of loving-kindness, compassion, sym-
pathetic joy, and equanimity that the practitioner is enjoined to cultivate toward all
beings. In Mahayana formulation, it is the constitutive orientation of the bodhisat-
tva, who out of compassion postpones individual liberation in order to serve the lib-
eration of all sentient beings.> This doctrinal foundation has found a distinctively
Vietnamese articulation in the Engaged Buddhism (Phdt gido nhdp thé) of Thich
Nhat Hanh and his lineage, which presses the worldly-engagement spirit of Bud-
dhism into modern social, ecological, and peacebuilding work — and which has,
in turn, shaped the contemporary self-understanding of much of the Vietnamese
Sangha.

In Vinh Long, the worldly-engaged spirit of Buddhism can be observed in the
role of monasteries and pagodas in charitable and social activities, moral education,
community life, and the preservation of cultural identity. When pagodas become
centres connecting charitable work, festivals, traditional education, and support for
those in need, the Buddhist philosophy of life is transformed from doctrine into
social practice. This is highly significant, because the most sustainable influence of
Buddhism on spiritual and cultural life lies not in emotional sacredness but in its
ability to help people live better and communities become more closely connected.”

The Influence of the Buddhist Philosophy of Life on the Spiritual and

Cultural Life of the People of Vinh Long Today

The Buddhist Philosophy of Life and the Orientation of Personal and

Social Morality

One of the enduring influences of the Buddhist philosophy of life on the spiri-
tual and cultural life of Vietnamese people lies in the sphere of personal and social
morality. Through moral standards such as the Five Precepts, the Six Perfections,
and the Noble Eightfold Path, Buddhism helps orient people toward a wholesome
way of life, self-control, restraint of desires, and responsibility toward others.”® In
the current context of Vinh Long Province, this influence is still clearly expressed
through religious life, community activities, and social welfare initiatives associat-
ed with Buddhism. Many Buddhist establishments in the province not only main-
tain religious practice and propagation of the Dharma but also actively participate
in charity, poverty reduction, and other benevolent activities, thereby spreading the
spirit of compassion, social responsibility, and ethical living. This influence is also

5 GETHIN, R.: The Foundations of Buddhism. Oxford : Oxford University Press, 1998, p. 167 - 179.
ISBN 978-0-19-289223-2.

16 THICH NHAT HANH.: Interbeing: Fourteen Guidelines for Engaged Buddhism. 3rd revised ed. Ber-
keley : Parallax Press, 1998. ISBN 978-0-938077-08-9.

7. TRAN, M. D.: Influence of Buddhism in the cultural life of Vietnamese people. In: Technium Social
Sciences Journal, 2022, vol. 34, ISSN 2668-7798.

18 TRAN, M. D.: Influence of Buddhism in the cultural life of Vietnamese people. In: Technium Social
Sciences Journal, 2022, vol. 34, ISSN 2668-7798.

19 GIAO HOI PHAT GIAO VIET NAM / BAO PHAT GIAO TRU'C TUYEN.: Théng tin vé Ban Tri sw
Gido h¢i Phdt gido Viét Nam tinh Vinh Long va hoat dong Phdt sw tai dia phirong [Information on
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reflected in family and community life through practices such as going to the pagoda
on festive occasions, full moon days, the first day of the lunar month, participating
in voluntary temple work, charity, and other pagoda-related activities.

It can be seen that the Buddhist philosophy of life exerts influence at three lev-
els: the individual, relationships, and society. At the individual level, it encourages
self-reflection and behavioural adjustment; at the relational level, it shapes peace-
ful, tolerant, and responsible conduct; at the social level, it contributes to nurturing
a moral environment based on benevolence and a spirit of goodness. However, this
positive influence will decline if religious practice remains limited to ritualistic wor-
ship or the pursuit of worldly benefits. Therefore, the core of Buddhist morality must
be understood as a process of inner transformation and the perfection of human
behaviour — the moral life as a path of formation, not a ledger of meritorious acts.

The Impact of the Buddhist Philosophy of Life on Beliefs, Festivals, and

Spiritual Life

The spiritual life of Vietnamese people has long been characterised by syncre-
tism and flexibility. When Buddhism entered Vietnam, it did not exist as an isolated
system but often intersected with ancestor worship, folk beliefs, Mother Goddess
worship, tutelary deity worship, village customs, and family ritual cycles.® This flex-
ibility has enabled the influence of the Buddhist philosophy of life to spread widely.
Many Buddhist values and symbols have been received by the people, reinterpreted,
and incorporated into everyday spiritual life.

Festivals and rituals such as Vesak, Vu Lan, ceremonies for peace at the begin-
ning of the year, requiem rituals, chanting for blessings, releasing living beings,
incense offerings on full moon and first lunar days, pilgrimages, and temple gath-
erings are both religious practices and forms of spiritual-cultural activity. They cre-
ate a spiritual rhythm through which people feel connected to the community, their
ancestors, moral values, and benevolent ideals. In this respect, Buddhism helps
reduce the sense of existential loneliness in modern life, giving people spiritual sup-
port and symbols of hope.

In present-day Vinh Long, the influence of Buddhism on spiritual life is reflect-
ed in the diversity of pagodas and ritual activities associated with them. The pagoda
functions simultaneously as community institution and sacred space, as aesthetic-
cultural symbol and as site for preserving communal memory. For the Khmer com-
munity, the pagoda is also associated with language learning, the preservation of
arts, traditions, and identity.* This shows that the influence of the Buddhist philoso-

the Executive Board of the Vietnam Buddhist Sangha in Vinh Long Province and Local Buddhist
Activities]. [online]. 2025. [URL and access date to be added before submission].

20 VUONG, Q. H. - BUL, Q. K. - LA, V. P. et al.: Cultural additivity: behavioural insights from the inte-
raction of Confucianism, Buddhism and Taoism in folktales. In: Palgrave Communications, 2018,
vol. 4, Article 143, p. 1 - 15. DOI: 10.1057/541599-018-0189-2.

2 CONG THONG TIN DIEN TU TINH VINH LONG.: Nhi¥ng truyén ké dén gian quanh biéu twong
kién truc chiia Phdt gido Khmer [Folk Narratives Surrounding the Architectural Symbols of Khmer
Buddhist Pagodas]. [online]. Vinh Long, 2023. [URL and access date to be added before submis-
sion].
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phy of life in Vinh Long lies not only in belief but also in the structures of practice
and the cultural spaces it creates.

However, spiritual life today also reveals certain distortions. The growing spiri-
tual demand in a market-driven society sometimes gives rise to a mentality of seek-
ing luck, wealth, status, exorcism, star worship, fortune-telling, or drawing divina-
tion lots for self-interested purposes. In such cases, the boundary between healthy
belief and superstition becomes fragile. This is a major challenge to the promotion
of the values of the Buddhist philosophy of life, because if spiritual practices are driv-
en by greed and fear, the moral and intellectual educational content of Buddhism
will be obscured. I take up this challenge in detail in §s.

The Influence of the Buddhist Philosophy of Life on Customs, Practices,

and Community Lifestyle

Customsand practices are important environments through which religious val-
ues permeate everyday life. In Vietnam, the influence of Buddhism can be observed
in worship customs, funerals, weddings, filial piety ceremonies, vegetarianism,
releasing living beings, almsgiving, the arrangement of worship spaces, observance
days, taboos, and family moral teachings. Not all of these customs are purely Bud-
dhist, but many elements have been Buddhicised or have been influenced by notions
of karma, compassion, and filial devotion.

A clearexample is seen in funeral rituals. The notions of impermanence, rebirth,
requiem, dedication of merit, and encouraging the living to let go of attachments
have given funeral practices in many places a distinctly Buddhist character. The Vu
Lan festival deserves particular attention here. On Vu Lan, filial piety is elevated
from family ethics to a form of devotion imbued with spiritual and humanistic sig-
nificance — the rose-pinning ceremony, in which celebrants wear a red rose if their
parents are still living and a white rose if they have passed, makes the religious-emo-
tional weight of the festival visible in a single bodily gesture. Buddhist tradition itself
frames filial piety in unusually elevated terms. The teaching of the Four Graces (Ti¥
An) names the grace of parents as the first and most foundational of the four debts of
gratitude — alongside the graces of the Three Jewels, of the state, and of all sentient
beings — and classical Buddhist teaching distinguishes between worldly filial piety
(hiéu thé gian, the material care of parents) and spiritual filial piety (hiéu xudt thé
gian, responsibility for parents’ spiritual welfare), with the latter understood as the
higher and only complete form.* This doctrinal substrate is what gives the Vietnam-
ese Vu Lan its distinctive emotional and religious depth, beyond the family-ethics
frame familiar from Confucian filial piety.

In daily life, habits such as periodic vegetarianism, refraining from killing at cer-
tain times, doing good deeds, releasing living beings, and maintaining gentle speech
are also manifestations of Buddhism’s participation in shaping a cultural way of life.
In Vinh Long, the interaction between local customs and Buddhist influence takes

22 NGUYEN, H. T. T. - NGUYEN, T. V.: Re-examining Buddhist filial piety in contemporary Vietnam:
An interdisciplinary lens informed by psychology and the neuroscience of compassion. In: Europe-
an Journal of Science and Theology, 2025, vol. 21, no. 6, p. 95 - 98, ISSN 1841-0464.
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on the particular character of the riverine culture of Southern Vietnam. The open-
ness, gentleness, and emphasis on human affection within the local community
combine with the Buddhist values of compassion and harmony to create a relatively
soft and humane culture of conduct. In many cases, pagodas and temple festivals
become places where families, relatives, and neighbours meet, thereby deepening
social bonds. For the Khmer community, customs associated with the pagoda also
serve to reaffirm identity and communal memory through each festival season and
cycle of social life.

Alongside these positive aspects, it is also necessary to recognise that some cus-
toms have become distorted in the modern context, such as symbolic or formalistic
life release, overly elaborate rituals, wasteful offerings, or treating rituals as substi-
tutes for real moral effort. This requires correction through cultural communication
and proper guidance in religious practice so that customs may continue to promote
humanistic meanings instead of becoming formalistic burdens.

The Influence of the Buddhist Philosophy of Life on Community

Cohesion and Local Social Capital

Vinh Long Province is alocality with arich and diverse religious life that is
closely tied to the cultural and social activities of local residents. Within the current
religious structure, Buddhism holds a prominent position in terms of both organ-
isational scale and level of presence in community life. According to data after the
provincial merger, Buddhism in Vinh Long has 267 places of worship and 484,266
followers engaged in religious practice — a scale that indicates Buddhism is not only
an important religious component but also a cultural and social force with signifi-
cant influence on the spiritual life of local people.

A notable feature of Vinh Long is the parallel presence of multiple Buddhist tra-
ditions: Northern Mahayana Buddhism, Southern Theravada Buddhism of the Kinh,
and especially Southern Theravada Buddhism of the Khmer. The simultaneous
coexistence of these traditions has created a richly diverse Buddhist space, clearly
reflecting the cultural intersections among local communities. In this respect, Vinh
Long sits within a broader regional pattern that historians of Vietnamese religion
have already identified — for the Mekong River Delta is the place where Mahayana
Buddhism reunites with its counterpart, Theravada Buddhism, through the ethnic
Khmers, with Buddhism functioning as the integrative philosophy across virtually
every reconstruction of religious life in the region.> Buddhism in Vinh Long is there-
fore not merely a matter of religious belief but a constituent part of local cultural
identity, in which religion, ethnicity, art, festivals, and community life are closely
interconnected.

3 SO'NOIVU TINH VINH LONG.: Céng tdc qudn by nha nuwée vé tin nguérng, ton gido gép phdn bdo
ddm quyén tw do tin ngudng, ton gido trén dia ban tinh Vinh Long [State Management of Belief
and Religion Contributing to Ensuring the Right to Freedom of Belief and Religion in Vinh Long
Province]. [online]. Vinh Long, 2023. [URL and access date to be added before submission].

24 VO, V. S. - NGUYEN, N. T.: Crossing boundaries and state-building: Harmonisation and tolerance
in Vietnamese religions. In: International Journal of Asia Pacific Studies, 2020, vol. 16, no. 2, p. 75.
DOI: 10.21315/ijaps2020.16.2.4.
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Within this regional framework, one particularly important contribution of
Buddhism — often overlooked when viewed solely from the perspective of belief
— is its role in community cohesion. Studies on pagodas in village settings have
shown that pagodas are not only places of worship but also socio-cultural institu-
tions capable of connecting local residents. Temple associations, religious activities,
community events, charitable fundraising, and participation in common affairs cre-
ate networks of interaction, acquaintance, and mutual trust. These are precisely the
elements of social capital that are essential to community stability and development
— and the framing is not merely metaphorical: scholars working on Vietnamese
religious diversity have explicitly drawn on Coleman’s concept of social capital to
describe how religious pluralism in the Mekong region functions as a community
resource rather than a source of fragmentation.”

In the modern context, when population mobility increases, traditional neigh-
bourhood relations may loosen, and individualistic lifestyles may grow stronger, soft
institutions such as pagodas become even more valuable. They do not coerce social
bonding but create environments in which people voluntarily meet, share, do good
deeds, and learn to live harmoniously together. In present-day Vinh Long, where
community structures still retain a sense of closeness and many collective activities
remain linked to pagodas, this influence is especially evident. Pagodas serve as ven-
ues for social welfare, educational support, disaster relief, care for vulnerable groups,
community festivals, and intergenerational gatherings. These activities not only
address immediate needs but also strengthen social trust, increase cohesion, and
nurture a sense of belonging. On a broader scale, they help reduce the risk of social
fragmentation that often arises in the process of urbanisation and the expansion of
the market economy.

The Khmer dimension deserves explicit attention here, because it is one of the
most distinctive features of Vinh Long’s religious-cultural landscape and the one
in which the convergence of doctrine, ethnicity, and community life is most visi-
ble. Khmer pagodas, with their distinctive architecture, systems of artistic symbols,
traditional rituals, Khmer-language classes held in temples, and festivals associated
with agricultural cycles and community life, demonstrate that Buddhism is not only
a place of religious belief but also an environment for preserving, transmitting, and
promoting ethnic cultural values. From this it can be seen that the influence of the
Buddhist philosophy of life in Vinh Long operates not only on the level of thought
but is actualised through cultural spaces, symbols, rituals, and networks of commu-
nity activities. Khmer Theravada is, in this sense, both a minority religious tradition
within the Vietnamese national frame and a constitutive contributor to the southern
Vietnamese cultural identity that Buddhism has historically helped to shape.

Thus, the influence of the Buddhist philosophy of life should not be reduced
merely to its impact on individual inner life. Values such as compassion, karma,
harmony, sharing, and responsibility constitute the spiritual basis on which Bud-

25 VO, V. S. - NGUYEN, N. T.: Crossing boundaries and state-building: Harmonisation and tolerance
in Vietnamese religions. In: International Journal of Asia Pacific Studies, 2020, vol. 16, no. 2, p. 76.
DOI: 10.21315/ijaps2020.16.2.4.
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dhist institutions function as spaces of community connection. For Vinh Long, this
is a particularly important dimension to consider when building cultural life at the
grassroots level.

Buddhism and Spiritual-Cultural Life in Vinh Long: Issues Arising in

the Contemporary Context

Buddhist life in Vinh Long does not exist in a static space but is undergoing
profound changes under the impact of many social transformations. Along with the
general trend across the country, Buddhism in the locality is both expanding its reli-
gious, communicative, charitable, and social exchange activities and facing chal-
lenges arising from market mechanisms, modernisation, the digital media environ-
ment, and changes in people’s spiritual needs. I take up these contemporary chal-
lenges below — not as external threats to a stable tradition but as pressures that act
on the religious life from within, reshaping how the Buddhist philosophy of life is
received, transmitted, and practised.

First, one pressing issue is the impact of the market economy on spiritual life.
As the logic of profit, competition, and consumption increasingly dominates social
relations, religious life cannot avoid the tendency toward pragmatisation. In this
context, some people may come to the pagoda mainly with the intention of seek-
ing immediate benefits, luck, or peace rather than approaching Buddhist teach-
ings, engaging in self-reflection, and transforming themselves. This shift is part of
a broader pattern documented in scholarship on contemporary Vietnamese Bud-
dhism, which has identified the post-D6i M¢i rise of pragmatic, individualised, and
benefit-oriented religious orientation as a defining feature of the period.®® If the
tendency intensifies, the moral depth and ethical value of Buddhist practice will
decline, while the true significance of the Buddhist philosophy of life in spiritual and
cultural life will become blurred.

Second, the commercialisation and eventisation of spirituality are issues of
equally serious concern. In asocial context increasingly shaped by media, imag-
es, and the need for display, certain religious activities may risk being organised in
a noisy, formalistic, or outwardly symbolic manner.”” In such cases, the foundational
values of Buddhism — wisdom, compassion, mindfulness, and liberation — are eas-
ily overshadowed by spectacle, ostentation, or symbolic competition. This tendency
does not always announce itself as a corruption of religious practice; more often it
presents itself as a form of cultural celebration, which makes it harder to identify
and address.

Third, the blending of healthy belief and superstition has many consequences
for local spiritual and cultural life. There remain manifestations of equating Bud-
dhism with fortune-telling, star-worship rituals, profit-driven divination, excessive
burning of votive papers, and the misuse of the concept of karma to justify passivity,

26 CHU, T. V.: A philosophical assessment of the changing trends of Buddhism in contemporary Viet-
nam. In: XLinguae, 2020, vol. 13, no. 3, p. 41 - 43, ISSN 1337-8384. DOI: 10.18355/XL.2020.13.03.05.

27 CHU, T. V.: A philosophical assessment of the changing trends of Buddhism in contemporary Viet-
nam. In: XLinguae, 2020, vol. 13, no. 3, p. 40 - 50, ISSN 1337-8384. DOI: 10.18355/XL.2020.13.03.05.
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fatalism, or discrimination. Survey research in Vietnamese pagodas has shown that
the great majority of pagodas now host folk-religious rituals such as the ceremony for
peace and the offering-to-stars ritual for removing bad luck — practices that are not
Buddhist in doctrinal origin but have become firmly attached to pagoda life under
the pressure of popular spiritual demand.*® The pattern is reinforced by the broader
Vietnamese tendency to attribute non-Buddhist practices to Buddhism: the burn-
ing of joss papers, for instance, is widely understood as a Buddhist ritual although it
originated outside the Buddhist tradition altogether.® Such distorted understand-
ings not only contradict the basic spirit of Buddhism but may also lead to negative
consequences for community perception, behaviour, and cultural norms. As the §3.2
discussion of karma anticipated, when religious practice is reduced to a logic of self-
interested exchange with the sacred, the soteriological depth that gave the doctrine
its transformative power is thinned.

Fourth, the digital media environment opens up opportunities while also cre-
ating new challenges for the dissemination and reception of Buddhism. On the one
hand, online space allows Buddhist teachings to be spread more widely and gives
many people easier access to religious information. On the other hand, it is also an
environment in which misinformation, sensational content, arbitrary quotations of
doctrine, or unverified “spiritual phenomena” can easily emerge. When many peo-
ple approach Buddhism through online sources rather than through direct learn-
ing with monks, nuns, and religious establishments, new demands arise concerning
the orientation of religious communication, the authenticity of transmitted content,
and the audience’s ability to critically select and receive information.

Fifth, Buddhist activities themselves face internal challenges in adapting to
modern society. These include the need to improve the quality of Dharma propa-
gation, connect Buddhist teachings with the practical issues of contemporary life,
and help younger generations realise that Buddhism is not detached from reality but
is capable of supporting their spiritual life, morality, and lifestyle. If this challenge
is not adequately addressed, the influence of the Buddhist philosophy of life may
be confined to rituals, seasons, or temporary spiritual needs, rather than becoming
a sustainable foundation for building spiritual and cultural life.

It is worth pausing here to draw out a thread that runs through these five issues.
None of them is, at heart, a problem of Buddhism’s cultural presence — Buddhism
in Vinh Long is, by every visible measure, culturally vital. Rather, they are problems
about what kind of Buddhism is being lived: whether the Buddhist philosophy of life
is being received as a path of inner transformation oriented toward liberation from
suffering, or as a repertoire of consoling symbols, transactional rituals, and aesthet-
ic-communal practices detached from that path. Posed this way, the issues open

28 CHU, T. V.: A philosophical assessment of the changing trends of Buddhism in contemporary Viet-
nam. In: XLinguae, 2020, vol. 13, no. 3, p. 46 - 47, ISSN 1337-8384. DOL: 10.18355/XL.2020.13.03.05.
Survey conducted in Nam Dinh and Thai Binh provinces; the patterns identified are widely repor-
ted across Vietnamese Buddhism but not specifically measured in the Mekong region.

29 VUONG, Q. H. - BUL, Q. K. - LA, V. P. et al.: Cultural additivity: behavioural insights from the inte-
raction of Confucianism, Buddhism and Taoism in folktales. In: Palgrave Communications, 2018,
vol. 4, Article 143, p. 1 - 15. DOI: 10.1057/541599-018-0189-2.
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onto a question that is religious-studies as much as cultural-studies in character —
the question of religious authenticity. The category is delicate, because authenticity
in lived religion is rarely a matter of pure doctrinal correctness against which actual
practice is measured and found wanting; popular Buddhism has always interwoven
with folk belief, and this interweaving is itself part of how the tradition has lived in
Vietnamese soil. The question, rather, is whether the religious horizon — the ori-
entation toward suffering, compassion, liberation, the cultivation of inner life —
remains discernible within the practice or has been quietly displaced by something
else. [ take this question to be the diagnostic centre of the paper, and the orienta-
tions that follow in §6 are constructed in response to it.

The contemporary Buddhist context in Vinh Long contains, then, both favour-
able conditions for promoting the positive influence of the Buddhist philosophy of
life and many problems that need to be seriously recognised. It is precisely the inter-
weaving of tradition and modernity, of core ethical values and deviant manifesta-
tions in religious practice, that makes the study of the influence of the Buddhist phi-
losophy of life on spiritual and cultural life in Vinh Long both necessary and practi-
cally meaningful. Such inquiry helps identify the values that are being preserved and
promoted, but also points out limitations, challenges, and the need for orientation,
so that Buddhism may continue to play a positive role in building a healthy spiritual
and cultural life in the locality today.

Orientations for Promoting the Positive Values of the Buddhist

Philosophy of Life in Vinh Long Today

The diagnostic question raised at the close of §5 — whether the religious hori-
zon of Buddhism remains discernible within local practice or has been quietly dis-
placed by something else — admits no single answer at the level of policy or pastoral
strategy. It is rather a question that has to be answered along three axes simulta-
neously: in how Buddhist teaching is transmitted, in how the pagoda functions as
space, and in how Buddhist values are lived within family and community. The three
orientations that follow are constructed along these axes. None is sufficient on its
own; together they describe what would be required to keep the religious horizon of
the Buddhist philosophy of life visible and operative in Vinh Long’s contemporary
religious life.

Renewing Buddhist Education, Dharma Propagation, and Cultural

Communication

A fundamental and long-term solution is to renew the quality of Buddhist edu-
cation, Dharma propagation, and cultural communication in a practical, accessible
manner closely connected to the real-life issues facing society today. The point is not
to disseminate doctrine in a generalised or abstract way, but to bring the core values
of the Buddhist philosophy of life back into daily human life — so that people may

30 PHAM, T. L. - LAIL, V. N. - PHUNG, T. A.: Buddhist causation and humanistic education in Viet-
nam: A science-philosophy approach to karma, reincarnation, and the noble eightfold path.
In: European Journal of Science and Theology, 2025, vol. 21, no. 2, p. 109 - 122, ISSN 1841-0464.
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recognise that Buddhism is not detached from reality but has the capacity to illumi-
nate, regulate, and support spiritual life in concrete ways.

Accordingly, Dharma propagation should be renewed so that it does not stop
at explaining scriptures but connects Buddhist teachings with the social and psy-
chological issues that people directly face — mental stress, family conflict, school
violence, behaviour in cyberspace, pragmatic lifestyles, uncontrolled consump-
tion, value crises, environmental responsibility, and the spirit of sharing within the
community. In Vinh Long specifically, this renewal must be sensitive to the local
socio-cultural fabric: the interaction between Kinh and Khmer communities, and
among Northern Mahayana Buddhism, Southern Theravada Buddhism of the Kinh,
and Southern Theravada Buddhism of the Khmer> Dharma propagation here can-
not follow a single general model but must be flexible in form, diverse in mode of
approach, and sensitive to community cultural characteristics. Temple lectures, the-
matic activities, short retreats, youth programmes, cultural-religious communica-
tion content, bilingual materials, and activities appropriate for the Khmer commu-
nity are all forms that should be emphasised in order to broaden access to Buddhist
teachings across different social groups.

A further task — and the one that connects this orientation most directly to the
religious-authenticity question — is the work of distinguishing authentic Buddhism
from deviant manifestations in spiritual practice. Educational and communication
content should help people distinguish between karmic causality and self-interested
calculation, between healthy religious life and superstition, between ritual perfor-
mance and the process of inner transformation and moral perfection. In the cur-
rent context, where some approach religion through a mentality of seeking luck and
material gain, or equate Buddhism with purely formal ritual activities, this work of
cognitive and spiritual orientation is precisely what allows the religious horizon of
the Buddhist philosophy of life to remain discernible in everyday practice rather than
being displaced by spectacle and transactionalism.

The Pagoda as Sacred-Communal Space and Cultural Institution

The second orientation is to recognise and promote the pagoda as both a sacred
space and a community cultural institution — not merely the one or the other, but
precisely both at once. This double character is what makes the pagoda a distinc-
tive institution within Vinh Long’s religious-cultural life: a place where worship and
community formation happen in the same gestures, the same architecture, the same
rhythms of festival and weekly observance. The pagoda can serve as a site for organ-
ising traditional education, cultural exchange, reading activities, thematic talks,
educational support, mental health care, social charity, and assistance for vulnerable
groups. When such activities take place regularly within a space that is also clearly

31 GIAO HOI PHAT GIAO VIET NAM / BAO PHAT GIAO TRUC TUYEN.: Théng tin vé Ban Tri sw
Gido h¢i Phdt gido Viét Nam tinh Vinh Long va hoat dong Phdt sw tai dia phwong [Information on
the Executive Board of the Vietnam Buddhist Sangha in Vinh Long Province and Local Buddhist
Activities]. [online]. 2025. [URL and access date to be added before submission].
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understood as sacred, the worldly-engaged spirit of Buddhism is realised concretely
and community cohesion is deepened without the religious meaning being thinned.

In Vinh Long, this orientation has particular resonance because many pago-
das are already closely attached to local communities. Activities organised on the
strengths of each religious establishment — youth activities, preservation of Khmer
culture, support for poor students, environmental protection, life-skills counselling
— allow the influence of Buddhism to spread in a practical direction while keeping
the pagoda from being reduced to either a mere ritual venue or a mere community
centre.

This double character also requires explicit attention to the pagoda’s heritage
dimension. Tangible and intangible cultural values associated with Vinh Long’s
pagodas — architecture, decorative arts, traditional festivals, manuscripts, language,
folk knowledge — need to be preserved in ways that avoid two opposite mistakes:
treating heritage merely asa tourism product, or preserving only outward form while
severing it from community life. Living preservation, in which heritage remains con-
nected to the cultural and spiritual life of local residents, is the appropriate path.
For Khmer pagodas in particular, this preservation is also bound up with safeguard-
ing ethnic identity, traditional arts, and community educational space — significant
not only for spiritual and cultural life but for ethnic solidarity and sustainable local
development. When Buddhist heritage is preserved as part of memory and identi-
ty, the influence of the Buddhist philosophy of life on spiritual life extends naturally
across generations.

Linking Buddhist Values with Family, Community, and Authentic

Religious Practice

The third orientation, foundational in significance, is to connect the positive
values of the Buddhist philosophy of life with the building of social morality, the
strengthening of the family, and the shaping of a sustainable cultural lifestyle at the
grassroots level. If the previous orientations focus more on education and on the
pagoda as institution, this one emphasises the transformation of values into specific
behaviours, habits, and norms of life within the community — and is the orienta-
tion that most directly engages the third face of the religious-authenticity question,
namely whether Buddhist values continue to act in lived practice or remain confined
to ritual and rhetoric.

The Buddhist philosophy of life contains many values that can directly support
grassroots cultural life: filial piety, compassion, tolerance, respect for life, responsi-
bility, restraint of desires, avoidance of violence, and orientation toward harmony.
These are universal values that carry both religious meaning and a clear convergence
with the goal of building well-rounded persons in the modern Vietnamese context.
Promoting these values does not mean religionising public life or imposing religious

32 CONG THONG TIN PIEN TU TINH VINH LONG.: Nhitng truyén ké dan gian quanh biéu twong
kién tric chiia Phdt gido Khmer [Folk Narratives Surrounding the Architectural Symbols of Khmer
Buddhist Pagodas]. [online]. Vinh Long, 2023. [URL and access date to be added before submis-
sion].
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belief on social institutions; it means selectively applying the humanistic and ethi-
cal elements that the community already recognises in order to support progressive
cultural norms.

Within the family, Buddhist values can help reaffirm the role of filial devotion,
gratitude, patience, loving-kindness, and intergenerational responsibility — values
that, as I noted in §4.3, carry a religious depth in the Buddhist tradition that goes
beyond the family-ethics frame familiar from Confucian filial piety.? In the current
context, when many families face the pressures of the market economy, fast-paced
life, and changing intergenerational relationships, reviving the spirit of filial respect
and affectionate living is especially meaningful. A cultured family should be evalu-
ated not only on material conditions or formal organisation but on the quality of its
internal relationships: mutual respect between spouses, affection between parents
and children, care for the elderly, and the ability to resolve conflicts through dia-
logue rather than pressure or violence. Within the wider community, integrating
Buddhist values into the construction of cultured neighbourhoods, friendly schools,
or humane workplaces helps grassroots cultural movements avoid formalism and
sloganism.

This orientation has, finally, a corrective dimension. To link Buddhist values
authentically with family and community life is also, necessarily, to limit the distor-
tions that obscure those values: superstition presented as Buddhism, profit-driven
ritualism, wasteful votive practices, and the misuse of doctrine to justify passivity or
fatalism. Buddhist establishments themselves should set the example, organising
rituals economically and civilly, in accordance with the spirit of the Dharma and in
compliance with the law. This corrective work is not a separate orientation but the
inseparable other side of the constructive one: the religious horizon of the Buddhist
philosophy of life is kept visible in lived practice precisely by ensuring that what is
lived under its name is in fact recognisably Buddhist.

Conclusion

The Buddhist philosophy of life — with its core teachings of dependent origina-
tion, impermanence, non-self, karma, compassion, altruism, and the spirit of world-
ly engagement — has had and continues to have a profound influence on the spiri-
tual and cultural life of Vietnamese people. This influence is manifested not only in
religious belief but in morality, personality, customs, beliefs, festivals, lifestyle, and
community cohesion. It is precisely the capacity to transform doctrine into a way of
life that has made Buddhism a sustainable component of national culture.

Through the case of Vinh Long, this influence can be seen in a distinctly local
form. In a diverse cultural space where Buddhism is closely linked to pagodas, fes-
tivals, local communities, and Khmer identity, the Buddhist philosophy of life con-
tributes to cultivating morality, enriching spiritual life, supporting character for-
mation, and strengthening local social capital. At the same time, the contemporary

33 NGUYEN, H. T. T. - NGUYEN, T. V.: Re-examining Buddhist filial piety in contemporary Vietnam:
An interdisciplinary lens informed by psychology and the neuroscience of compassion. In: Europe-
an Journal of Science and Theology, 2025, vol. 21, no. 6, p. 95 - 109, ISSN 1841-0464.
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context poses new challenges — the commercialisation of spirituality, the blend-
ing of healthy belief and superstition, secularisation, and deviant forms of religious
reception — that the orientations developed in §6 are designed to address.

Promoting the positive influence of the Buddhist philosophy of life today there-
fore cannot rely merely on preserving rituals or expanding formal activities. What is
essential is to ensure that the Buddhist spirit of compassion, wisdom, responsibility,
and harmony continues to permeate social life through education, Dharma propa-
gation, community activities, cultural preservation, and coordination among local
social institutions. Only then can Buddhism truly become a spiritual resource con-
tributing to the formation of humane, balanced, ethically beautiful, and responsible
persons in Vinh Long in the context of new development.

[ want to close, finally, with a brief observation about what this case may say
beyond itself. The questions that have organised this paper — about how a religious
tradition is transmitted under contemporary conditions, about the pressures that
the market economy places on spiritual life, about the relation between popular
piety and the doctrinal horizon a tradition rests on, about whether religious practice
remains recognisable as religious — are not Buddhism’s questions alone. Each of
them recurs across the world’s living traditions in their own idioms.>* What the Vinh
Long case offers, perhaps, is a particular variation on a more widely shared situation,
made visible in concentrated form by the Mekong region’s distinctive religious-cul-
tural density. The Vietnamese religious tradition, which has historically been char-
acterised by harmonisation and tolerance rather than confessional conflict,> may
have something to contribute to broader conversations about how religious life can
remain vital under modern pressures without becoming either rigid or thin. I leave
the substantive comparative work to those better positioned to undertake it; the
present study has tried to do honest justice to one tradition in one Mekong locality,
in the hope that the fidelity of that attention may prove useful elsewhere.

Addendum: A Note on Buddhist-Catholic Resonances in Vietnam

This addendum is offered in the modest register the conclusion has just estab-
lished. I write as a Vietnamese Buddhist scholar, addressing in particular the Catho-
lic readers who form an important part of this journal’s audience, and offering not
a comparative theology, for which I am not positioned, but a brief note about reso-
nances that may be of interest. Vietnamese religious life has, over more than four
centuries, developed a Buddhist-Catholic interweaving that is unusual in the global
landscape of Christian-Buddhist encounter, and the questions about contemporary
religious life raised in the body of this paper turn out to be questions that Vietnam-
ese Catholicism faces in remarkably similar terms. A page or two on this convergence
may give Catholic readers a foothold for engaging with the substance of the paper.

34 MCGUIRE, M. B.: Lived Religion: Faith and Practice in Everyday Life. Oxford : Oxford University
Press, 2008. ISBN 978-0-19-517262-1.

35 VO, V.S. - NGUYEN, N. T.: Crossing boundaries and state-building: Harmonisation and tolerance
in Vietnamese religions. In: International Journal of Asia Pacific Studies, 2020, vol. 16, no. 2, p. 73 -
76. DOLI: 10.21315/ijaps2020.16.2.4.
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The historical interweaving begins early. Catholicism arrived in Vietnam in the
sixteenth century and, after the seventeenth-century missions of the Society of Jesus
and the Paris Foreign Missions Society, gradually established itself as a recognisa-
ble Vietnamese tradition rather than a foreign imposition.* A distinctive feature of
Vietnamese Catholic life has been what is sometimes described as nép séng dao —
the way of life of faith — in which Catholic believers maintain strong cultural roots
while practising their religious tradition. Vietnamese Catholics have long shared in
the joys and sorrows of their non-Catholic neighbours; they participate in commu-
nity rhythms, observe family rituals, and acknowledge ancestral memory in ways
that are recognisably continuous with the practices of their Buddhist and folk-reli-
gious neighbours.”” The Vietnamese Bishops’ Council’s 1965 statement on the ven-
eration of ancestors marked a careful working-through of how this continuity could
be honoured within Catholic practice. This question, after all, is structurally similar
to the one Buddhism in Vietnam has long addressed concerning ancestor worship
and Buddhist soteriology. The Vietnamese parish and the Vietnamese pagoda, in
their respective communities, function in structurally similar ways: both as sacred
spaces oriented toward a religious horizon, and as community institutions integrat-
ing moral formation, festival rhythm, charity, and intergenerational gathering. The
arguments developed in §6.2 about the pagoda as sacred-communal space have,
[ think, an evident analogue in the Catholic parish. And the questions about keeping
the double character intact under contemporary pressures recur in both traditions.

The convergence of contemporary concerns is even more striking. Recent Viet-
namese Catholic scholarship in this same journal has diagnosed the same market-
pressure, commercialisation, and displacement dynamics that the present paper
traces for Buddhism, expressing concern about a generation whose engagement with
religion is increasingly mediated by exam culture, consumption, and digital media
rather than by formation in a community of practice.?® The Vietnamese Bishops’
Council’s 2007 General Letter, Education Today, Society and the Church Tomorrow,
raises pastoral concerns directly parallel to those of §5 and §6 of this paper® The
orientations Catholic humanistic education in Vietnam has developed in response
(emphasising conscience formation, the cultivation of virtues, the linking of faith
with daily moral life) engage the same difficulty that the orientations in §6 attempt
to address from the Buddhist side. None of this is to say that Buddhist and Catho-
lic responses to contemporary pressures are interchangeable: Buddhist soteriology
and Catholic theology start from different places, and the orientations they devel-

36 PHAM, H. T.: Anh hwéng qua lai gitta dao Céng gido vé vin héa Viét Nam [The Mutual Influence
Between Catholicism and Vietnamese Culture]. Ha N¢i : NXB Ton gido, 2020.

37 NGUYEN, H. D.: Nép s6ng dao ctia ngui Viét Nam [The Way of Life of Faith of the Vietnamese
People]. Ha Noi : NXB Tir dién bach khoa, 2010.

38 DUONG, T. N.: Catholic Humanistic Education in Vietnam: Significance and Prospects. In: Theo-
logos, 2024, no. 2, p. 7 - 19, ISSN 1335-5570.

39 VIETNAM BISHOPS' COUNCIL.: General Letter 2007: Education Today, Society and the Church
Tomorrow. [online]. Hanoi, 2007. https://hdgmvietnam.com/chi-tiet/thu-chung-2007-cua-ho-
i-dong-giam-muc-viet-nam-ve-giao-duc-kito-giao-giao-duc-hom-nay-xa-hoi-va-giao-hoi-ngay-
mai-17878 (accessed on April 28, 2026).
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op reflect those different starting points. But the questions they are answering, and
the pastoral seriousness of the answers, are recognisably engaged with the same dif-
ficulty. To name this convergence, without flattening it into identity, seems to me
a worthwhile note on which to close.
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Abstract: This study examines the pneumatology of Athanasius of Alexandria in the Letters to Serapion,
with particular attention to his refutation of the Tropici and his articulation of the divine nature of
the Holy Spirit. It analyzes this from a historical-theological and exegetical perspective, focusing on
the use of biblical texts, ecclesiastical tradition, and Trinitarian logic, while situating the discussion
within the broader doctrinal controversies of the fourth century. Methodologically, the research adopts
a historical-theological approach, supported by patristic exegesis and engagement with contemporary
secondary scholarship. The analysis shows that Athanasius attributes to the Holy Spirit the same divine
characteristics as the Father and the Son, situating the Spirit's activity within the broader Alexandrian
concept of deification. Special attention is devoted to the problematic designation of the Spirit as the
“image of the Son’, interpreted within the context of fourth-century Trinitarian debates and assessed
in light of its implications for the relationship between the Son and the Spirit. The study concludes
that, for Athanasius, the full divinity of the Holy Spirit is not merely a doctrinal assertion but a truth of
fundamental soteriological significance, intrinsically linked to the believer’s participation in the divine
life.

Keywords: Holy Spirit. Pneumatology. Divine Nature. Saint Athanasius. Arianism. Trinity. Patristic
Theology. Church Tradition.

Introduzione

Il presente contributo intende esaminare alcuni argomenti impiegati da sant’A-
tanasio per confutare la tesi della creaturalita dello Spirito Santo e, di conseguenza,
per riaffermarne la piena origine divina. L'analisi si concentra in particolare sulla
seconda parte della Prima lettera a Serapione, testo redatto intorno alla meta del IV
secolo, in un contesto teologico ancora segnato da accentuate incertezze termino-
logiche e dottrinali. Atanasio infatti non dispone ancora della formulazione tecnica
«una sostanza, tre ipostasi» e, anzi, evita consapevolmente l'uso del termine iposta-
si, tipico della scuola alessandrina; allo stesso modo la categoria di “persona’, appli-
cata alla Trinita, non rientra nel suo vocabolario teologico. Le uniche autorita cui
egli ricorre con sistematicita restano dunque la Scrittura e la Tradizione, sebbene sia
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degno di nota quanto frequentemente, anche nella sezione dedicata alla Tradizione,
il vescovo alessandrino faccia riferimento a spiegazioni scritturistiche.

Nella prima parte della Prima lettera a Serapione, Atanasio affronta i passi
biblici che, secondo l'interpretazione dei suoi avversari, sembrerebbero sostenere la
natura creata dello Spirito Santo. Egli li sottopone a una lettura correttiva e teologi-
camente rigorosa, alla quale aggiunge una confutazione logica delle argomentazioni
erronee. La seconda parte della lettera - oggetto specifico del presente studio - pre-
senta invece una duplice esposizione: dapprima l'insegnamento delle Sacre Scrittu-
re, successivamente quello della Tradizione, con particolare riferimento alle testi-
monianze trinitarie. Questo lavoro seguira tale articolazione, analizzando prima gli
argomenti biblici e poi quelli tradizionali, al fine di ricostruire in modo coerente la
prospettiva atanasiana sulla divinita dello Spirito.

Dal punto di vista metodologico, lo studio adotta un‘analisi storico-teologica
dei testi atanasiani, integrata da una lettura esegetica patristica finalizzata a collo-
care le argomentazioni contro i Tropici!, all'interno dello sviluppo dottrinale del IV
secolo. Laricerca si fonda sul confronto sistematico tra esegesi biblica e testimonian-
ze della Tradizione, con attenzione alla coerenza interna e all'evoluzione concettuale
del pensiero di Atanasio.? Tale approccio consente di evidenziare la progressiva defi-
nizione della pneumatologia atanasiana e di valutare il contributo che essa offre al
dibattito trinitario tra 'epoca pre-nicena e la successiva ricezione post-nicena.

Circostanze storiche

Sant’Atanasio, vescovo di Alessandria in Egitto, tra i Padri della Chiesa, fu pro-
babilmente il piti attivo nella lotta contro l'eresia ariana.? Egli non fu soltanto difen-
sore della divinita di Cristo contro gli Ariani, ma lotto anche con pari energia e pro-
fondita di dottrina per difendere la divinita dello Spirito Santo, tema centrale dell'o-
pera che si vuole presentare: Lettere a Serapione. Atanasio ha avuto un ruolo signi-
ficativo nello sviluppo della dottrina cattolica sulla Trinita, contribuendo in modo

1 Tropici - gruppo di cristiani egiziani del IV. secolo (menzionati da Atanasio nelle Lettere a Serapio-
ne), che riconoscevano la piena divinita del Figlio ma la negavano allo Spirito Santo, considerando-
lo un essere creato (un angelo). Il termine deriva dal greco tpémot (modi, espressioni figurate), poi-
ché fondavano la loro posizione su interpretazioni allegoriche/tropologiche di alcuni passi biblici
(ad es. Am 4,13).

2 Porov. ANATOLIOS, K.: Christology in the Fourth Century. In: MURPHY, F. A. (eds.): The Oxford
Handbook of Christology. Oxford : Oxford University Press, 2015. s. 105 - 108.

3 Con il termine “eresia ariana”si indica, in senso stretto, la posizione storica di Ario di Alessandria
(336), secondo cui il Figlio é una creatura, generata dal Padre “dal nulla” e quindi non coeterna né
consustanziale con Lui (én pote hote ouk én - vi fu un tempo in cui non era). Il termine “arianesi-
mo”, invece, € spesso usato dagli storici in senso piti ampio, come categoria ombrello per indicare
le varie correnti subordinazioniste del IV. secolo che, pur differendo tra loro (anomei, omei, omeu-
siani), condividevano il rifiuto della piena consustanzialita del Figlio con il Padre, e furono oggetto
di condanna a Nicea (325) e/o Costantinopoli (381). Va tuttavia notato che alcuni studiosi contem-
poranei (R. Williams, Arius: Heresy and Tradition; R.P.C. Hanson, The Search for the Christian
Doctrine of God) hanno messo in discussione l'esistenza di un “arianesimo” come movimento uni-
tario e coerente, sottolineando che si tratta piuttosto di una categoria polemica elaborata dai suoi
avversari - in primis Atanasio stesso - utile a posteriori per descrivere un fronte comune, ma che
non corrisponde a un‘autocoscienza dei gruppi cosi definiti.
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rilevante alla definizione dei concetti teologici fondamentali. Nel passo successivo si
fara brevemente cenno alla biografia del Santo.

La data e il luogo di nascita di Atanasio non si conoscono con esattezza. L'an-
no di nascita dovrebbe essere tra il 293 e il 298, la citta natale fu con ogni probabi-
lita Alessandria d’Egitto. E ad Alessandria che Atanasio si avvio alla vita ecclesia-
stica, dopo un lungo periodo trascorso nel deserto tra i monaci, divenendo diaco-
no di quella Chiesa. Al grande Concilio ecumenico di Nicea (325), quando aveva
tra i 27 ei 32 anni, convocato dall'imperatore Costantino per salvaguardare l'unita
della Chiesa (e quindi dell'impero) e per definire con esattezza l'autentica dottrina
sul Verbo, Atanasio era presente come segretario di Alessandro, all'epoca vescovo di
Alessandria. Il Concilio condanno Ario e la sua dottrina proclamando che il Figlio &
“consustanziale” al Padre, cioé che del Padre possiede la stessa sostanza e I'identica
natura divina.+

Nel 328 Atanasio succedette ad Alessandro sulla cattedra episcopale di Alessan-
dria, una delle sedi patriarcali pitt importanti della Chiesa; I'imperatore Costantino,
in un tentativo di chiarificazione, decise di convocare un sinodo a Tiro, in Palestina,
nel 335. Solo il vescovo d’Alessandria riusci a prendere la parola. L'imperatore, con-
vinto dagli ariani, decise di allontanare Atanasio esiliandolo a Treviri, in Gallia.> In
seguito alla morte di Costantino nel 337, uno dei suoi figli, successore al trono, con-
cesse ad Atanasio e ad altri vescovi cattolici di far ritorno alla propria sede. Nel 339
pero, Atanasio fu costretto a prendere di nuovo la via dell’esilio, che si concluse solo
nel 346. Da questo momento inizia per il battagliero vescovo una parentesi di intenso
lavoro pastorale e teologico nella sua Chiesa di Alessandria.

Le posizioni decisamente anti ariane di Atanasio furono pero presto causa di
nuovi attriti con l'autorita imperiale: nella notte tra I'8 e il g febbraio del 356 Ata-
nasio, riunito con i suoi monaci ed il popolo presso la chiesa San Teona® in Ales-
sandria, probabilmente sede vescovile, riusci miracolosamente a sfuggire all'ordine
di cattura dell'imperatore Costanzo, che lo aveva nuovamente condannato all’esilio.
Questa volta si ritiro nel deserto della Tebaide, dove per sei anni visse tra i monaci,
continuando clandestinamente a dirigere la sua Chiesa. Da li egli continuo a seguire
la Chiesa alessandrina, a scrivere opere di apologia personale e in difesa della fede
nicena, mantenendo uno stretto contatto epistolare coi suoi sostenitori. E in que-
sto periodo, secondo l'opinione prevalente, che Atanasio compose la Vita Antoni-
i,” opera che ebbe unenorme diffusione e influenza nello sviluppo del monachesi-
mo cristiano. In essa, tra l'altro, sant’Antonio viene presentato mentre ammonisce
i monaci contro gli eretici (in particolare contro gli ariani); si tratta tuttavia, con ogni

4 Porov. ATHANASIUS: On the Incarnation: Greek Original and English Translation. Yonkers, NY
: St. Vladimir’s Seminary Press, 2011. 5. 17 - 18.
Ora Trier, Germania.

6 Lachiesa cioé fatta iniziare a costruire da Teona, santo vescovo di Alessandria.

7 PG 26, 936 - 940.
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probabilita, di parole dello stesso Atanasio, messe in bocca al santo per conferire loro
maggiore autorita.®

Atanasio e Serapione e Le Lettere a Serapione

Lopera del grande vescovo di Alessandria oggetto della presente pubblicazione
raccoglie la corrispondenza tra lui e Serapione. Il destinatario delle lettere era vesco-
vo di Thmuis, sul delta del Nilo, una chiesa giuridicamente soggetta al patriarcato
di Alessandria. Di Serapione non sappiamo molto e quel poco lo conosciamo dagli
scritti di Atanasio. E il nostro autore infatti, ad informarci che Serapione, prima d'es-
sere eletto vescovo di Thmuis, era stato monaco nel deserto egiziano.

Lopera di Atanasio della quale parleremo ha tradizionalmente il titolo di Lette-
re, anche se di epistolare ha solo tenui caratteristiche, soprattutto formali. I conte-
nuti e lo scopo di quest'opera non sono certo privati o personali, ma squisitamente
dottrinali.®

La tradizione manoscritta & unanime nell'attribuire queste lettere ad Atanasio
d’Alessandria e nell'indicare il vescovo Serapione come il loro destinatario. Anche
i critici e gli storici moderni sono quasi unanimemente d’accordo sull'autentici-
ta atanasiana degli scritti e sull'identita del destinatario.” Le quattro lettere hanno
come finalita essenziale quella di dimostrare un punto fondamentale della dottrina
cristiana ovvero «la divinita dello Spirito Santo».

La prima lettera, che ¢ anche la pili lunga, si articola in 33 paragrafi; in essa
l'autore si propone di confutare l'eresia che nega la divinita dello Spirito Santo. Punto
di partenza del ragionamento di Atanasio é 'evidente illogicita alla base di tal ere-
sia: da una parte essa ammette, a differenza degli ariani, la divinita del Figlio, profes-
sando l‘unita di Dio nella Trinita, ma dall’altra nega la divinita dello Spirito Santo.
La lettera si divide in due parti. Nella prima parte vengono enunciati e confutati gli
argomenti che gli eretici portano a sostegno della loro tesi, il cui nucleo consiste nel
sostenere che lo Spirito Santo é una creatura e, precisamente, uno degli spiriti creati
per servire Dio. Tutti gli argomenti a cui ricorre il nostro autore sono desunti dalla
Scrittura e dalla ragione. La seconda parte della lettera é dedicata invece alla dimo-
strazione della divinita dello Spirito Santo: lo Spirito Santo & vero Dio, come il Padre
e il Figlio. Quanti negano questa verita sono d’accordo con gli ariani.>

La seconda e terza lettera continuano e completano quanto detto nella prima;
secondo la critica é probabile che esse costituissero originariamente uno scritto uni-
tario. Quella che attualmente e presentata come seconda lettera &€ composta da nove

8 Porov. LOUTH, A.: St Athanasius and the Greek Life of Antony, In: Journal of Theological Studies
39 (1988), s. 504 - 509; BARTELINK, G. J. M.: Athanase d’Alexandrie. Vie d’Antoine. Paris : Cerf,
2004.

9 Porov. HILL, K.D.: Athanasius and the Holy Spirit: The Development of His Early Pneumatology.
Minneapolis, Minnesota : Fortress Press, 2016. s. 271 - 272.

1o ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,
1986. 8. 13.

1 Secondo la divisione tradizionale del testo greco; PG 26, 529 - 608.

2 Porov. MORALES, X.: La théologie trinitaire d’Athanase d’Alexandrie. Paris : Institut des Etudes
Augustiniennes, 2006. s. 113.
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paragrafi ed é tutta rivolta a confutare 'arianesimo. In essa Atanasio dimostra la divi-
nita del Figlio rivelando che le sue proprieta (o attributi) sono identiche a quelle del
Padre.

La terza lettera & composta da sette paragrafi e si apre con una spiegazione sui
rapporti tra la verita della divinita del Figlio e quella dello Spirito.

La quarta lettera, articolata in 23 paragrafi numerati, si compone di due parti
ben distinte per contenuto. La prima parte prende avvio affrontando una delle argo-
mentazioni principali a sostegno della tesi degli eretici: se lo Spirito Santo & vero Dio
ne segue che eé figlio del Figlio e nipote del Padre. Per Atanasio tuttavia, & un atteg-
giamento autenticamente «religioso» e razionale, quello che accetta quanto insegna
la fede, senza voler scrutare I'imperscrutabile. E la fede afferma che la Trinita é reale
e immutabile nell'unita della natura divina.

La seconda parte della lettera e tutta dedicata all'interpretazione di un passo
evangelico (Mt 12,31-32) la cui corretta esegesi poneva in difficolta Serapione. Si trat-
ta dell'irremissibilita dei peccati contro lo Spirito Santo, e della possibilita di remis-
sione della bestemmia contro il Figlio dell'uomo. La lettera si conclude con la racco-
mandazione al caro Serapione di approfondire, attraverso la meditazione personale,
I'insegnamento succinto che gli é stato dato.s

Argomenti biblici

Atanasio fonda la sua difesa della divinita dello Spirito Santo su un‘esegesi rigo-
rosa, partendo dai testi della Genesi (Gn 1,1) e della Prima lettera ai Corinzi (1 Cor
2,11-12). Lobiettivo non € una semplice citazione letterale dei passi esaminati, ma
la dimostrazione che lo Spirito non appartiene all‘ordine del creato (geneta), bensi
a quello dell’eterno divino.

La logica atanasiana si basa sullinteriorita: se lo Spirito scruta le profondita di
Dio, deve necessariamente possedere la medesima onniscienza e natura del Padre.
In questa prospettiva, la Scrittura non é solo una fonte di prova, ma il fondamento
di una coerenza trinitaria dove lo Spirito garantisce la reale partecipazione dell‘uo-
mo alla vita divina. Anche le formulazioni pitt complesse, come quella dello Spirito
come “immagine del Figlio”, servono a sottolineare che non vi é alcuna separazione
ontologica tra le Persone divine, assicurando cosi l'efficacia della salvezza cristiana.*

Non creaturalita dello Spirito Santo

Dai primi argomenti biblici Atanasio cerca di affermare l'origine divina dello
Spirito Santo®. Per questo scopo sceglie il testo dal Genesi (Gn 1,1) che parla della
creazione, e la Prima lettera ai Corinzi (1 Cor 2,11-12), dove si dice che i segreti di Dio
nessuno puo conoscerli se non lo Spirito di Dio, cosi come lo spirito dell'uomo cono-

B ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,
1986.5.12 - 13.

14 Porov. CLIFFORD, R. - ANATOLIOS, K.: Christian salvation: Biblical and theological perspectives.
In: Theological Studies 2005, ro¢. 66, s. 756 - 760.

5 Porov. ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuo-
va, 1986. s. 81.
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sce cio che é dell'uomo; nella stessa lettera si legge che gli uomini hanno ricevuto lo
Spirito di Dio per conoscere cio che Dio ha donato. La Genesi afferma che le creature
non sono sempre esistite, invece Dio come Creatore ¢ eterno. Il secondo testo mostra
come lo Spirito, che & in Dio e scruta le profondita di Dio, non puo essere una crea-
tura, ma deve essere non-creato, perché uno spirito non puo stare al di fuori di colui
a cui appartiene. Pertanto, lo Spirito deve essere increato come lo é Dio stesso.

Alcune formulazioni di Atanasio, in particolare quelle che descrivono lo Spirito
come “immagine del Figlio”, sollevano questioni teologiche complesse e richiedono
una riflessione approfondita. Tuttavia, analizzando la Lettera a Serapione, si nota
che tale problematica non riveste un ruolo centrale: Atanasio considera tutto alla
luce della prospettiva trinitaria e non si interroga esplicitamente sulle “ipostasi” nella
Trinita, come vedremo piti avanti.

Operazioni dello Spirito Santo

Successivamente, il vescovo alessandrino sottopone a un esame dettagliato le
operazioni dello Spirito Santo. Per questo il riferimento scritturale ¢é alle Lettere di
San Paolo, dove si parla della santificazione e giustificazione nello Spirito o secondo
lo Spirito: Rm 1,4; 1 Cor 6,11; Tit 3,4-7. In questi testi si vede bene che sono le creature
ad aver bisogno di essere santificate nello (o secondo lo) Spirito e quest'ultimo non
é santificato da nessun altro fuori da sé. Inoltre, poiché tutti partecipano di lui, non
puo far parte di quelli che hanno bisogno di santificazione; altrimenti non potrebbe
egli stesso essere l'origine della santificazione.’

La stessa logica viene usata da Atanasio nelle argomentazioni successive. Lo
Spirito vivifica, percio non puo far parte delle cose create che sono vivificate (che
partecipano della vita). Lo Spirito Santo é unzione e sigillo che il Verbo da a tutti.
E interessante riportare la spiegazione di Atanasio: «Infatti il sigillo non fa parte del-
le realta suscettibili di riceverlo, né I'unzione fa parte delle realta che la ricevono, ma
unzione e sigillo sono propri del Verbo che li conferisce. [...] Cosi, ricevendo questo
sigillo, giustamente diventiamo partecipi della natura divina»” nello Spirito (Porov.
2 Pt1,4).8

Per provare che lo Spirito opera la divinizzazione dell'uomo invece, viene esami-
nato il testo dalla Prima lettera ai Corinzi (1 Cor 3,16-17) in cui si parla dell'uomo come
del tempio di Dio, dove abita lo Spirito di Dio. Da cio ne consegue che lo Spirito deve
essere divino per poter far partecipe I'uvomo della divinita di Dio. Infatti e proprio
la presenza dello Spirito che opera la divinizzazione in ognuno di noi e per questo
é fuori dubbio che la sua natura non sia quella di Dio. Questo argomento appare par-
ticolarmente appropriato, poiché lo Spirito vi svolge un ruolo definito e distintivo,
quasi con caratteristiche ipostatiche.

16 Porov. HILL, K. D.: Athanasius and the Holy Spirit: The Development of His Early Pneumatology.
Minneapolis, Minnesota : Fortress Press, 2016. s. 106 - 107.

7. ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,
1986. s. 85.

8 (...) con questo egli ci ha donato i beni grandissimi e preziosi a noi promessi, affinché per loro mez-
zo diventiate partecipi della natura divina, sfuggendo alla corruzione (...).
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Parlando dello Spirito come quello che é proprio del Figlio, il vescovo alessan-
drino spiega: «Se il Signore & Figlio, lo Spirito stesso & chiamato Spirito di figliolan-
za»" riferendosi al testo da Rm 8,15: «E voi non avete ricevuto uno spirito da schiavi
perricadere nella paura, ma avete ricevuto lo Spirito che rende figli adottivi, per mez-
zo del quale gridiamo: “Abba! Padre!”». Da cio si vede chiaramente che in lui [nello
Spirito] la Trinita é perfetta. In lui appunto il Verbo glorifica la creazione, divinizzan-
dola, dandole la figliolanza, e conducendola cosi al Padre. Ora, colui che unisce la
creazione al Verbo, non potrebbe essere egli stesso una delle creature; e colui che da
la figliolanza alla creazione, non potrebbe essere estraneo al Figlio.®

Lo Spirito appartiene alla divinita del Padre poiché é il Verbo ad operare la divi-
nizzazione dell‘intera creazione attraverso di Lui. Questa concezione della divinizza-
zione ¢ centrale nella scuola alessandrina. L'incarnazione, la morte e la risurrezione
del Cristo, insieme alla venuta dello Spirito, non si limitano alla purificazione dal
peccato, ma facilitano la partecipazione dell‘'uomo alla vita divina.

Spirito Santo immagine del Figlio

Di maggiore problematicita é la sezione in cui Atanasio definisce lo Spirito
Santo come “immagine del Figlio” Questa formulazione presenta notevoli difficol-
ta interpretative nella letteratura esegetica. Per provare la sua tesi Atanasio cita Rm
8,29: «Poiché quelli che egli da sempre ha conosciuto, li ha anche predestinati a esse-
re conformi all'immagine del Figlio suo, perché egli sia il primogenito tra molti fra-
telli». Infatti, per il nostro autore lo Spirito Santo & immagine del Figlio, cosi come
il Figlio ¢ immagine del Padre. Quale puo essere allora il significato di una siffatta
affermazione?

Essa potrebbe essere interpretata in relazione al rapporto di consustanzialita tra
il Padre, il Figlio e lo Spirito Santo nella Trinita, poiché solo il Figlio & la vera immagi-
ne del Padre. In Gv 14,9 Gesti dice: «Chi ha visto me, ha visto il Padre».

Forse, dicendo che lo Spirito € immagine del Figlio, Atanasio vuol solo affer-
mare che lo Spirito mostra il Figlio nello stesso modo in cui il Figlio mostra il Padre:
«Quando verra il Paraclito, che io vi mandero dal Padre, lo Spirito della verita che
procede dal Padre, egli dara testimonianza di me» (Gv 15,26). Tuttavia, la questio-
ne si complica ulteriormente se si considera la creazione dell'uomo “a immagine di
Dio” a quale immagine infatti dovrebbe riferirsi tale espressione? E quale significato
assume la conformita all'immagine del Figlio in questo contesto? Le problematiche
relative al rapporto tra lo Spirito Santo e “immagine del Figlio” continuano ad essere
oggetto di approfondimento nell'esegesi patristica.

Attributi dello Spirito Santo, attributi divini
Le pagine seguenti trattano degli attributi che troviamo in Dio, ovvero degli
attributi che appartengono alla divinita e non alla natura delle cose prodotte. Questa

19 Porov. MORALES, X.: La théologie trinitaire d’Athanase d’Alexandrie. Paris : Institut des Etudes
Augustiniennes, 2006. s. 98.

20 ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,
1986. s. 89 - 90.
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parte del testo & mirata a confutare I'idea che lo Spirito appartiene alla natura angeli-
ca: poiché lo Spirito ¢ immutabile, onnipresente, partecipato da tutti, ed unico come
lo é tutta la Trinita, si vede chiaramente che deve essere divino e non creato e cioé
neanche di natura angelica, che é stata creata.”

Parlando dell'immutabilita Atanasio sceglie vari passi dell’Antico e del Nuo-
vo Testamento e cosi dimostra che quando si parla dello Spirito, non c’¢ mai alcu-
na menzione del mutamento (né nei pensieri, né nell'agire), invece quando si parla
dell'uvomo o degli angeli, si dice che sono mutevoli in vari sensi.>* Cosi e evidente che
lo Spirito Santo non puo appartenere neanche alla sostanza degli angeli come soste-
nevano i Tropici. Atanasio cita dettagliatamente i testi biblici a supporto della pro-
pria argomentazione e dimostra cosi una profonda conoscenza delle fonti primarie
che parlano degli angeli e del mutamento.

Lo stesso schema argomentativo ¢ utilizzato da Atanasio nel parlare degli altri
attributi. Solo Dio (come anche il suo Spirito) € onnipresente. Le cose create invece
sono sempre in un luogo a loro dato; allo stesso modo gli angeli sono presenti solo la
dove sono mandati; lo Spirito Santo invece riempie la terra e ogni cosa.

Questa parte della dimostrazione finisce con l'affermazione dell'unicita dello
Spirito Santo. Infatti, conclude il vescovo alessandrino, tutte le creature sono mol-
teplici e solo lo Spirito di Dio & uno: «essendo uno, € realta propria del Verbo che
e uno, ed é realta propria e consostanziale a Dio che & uno».»

Argomenti della Tradizione

Oltre alle Scritture, Atanasio fa appello alla Tradizione vivente della Chiesa,
intesa come l'eredita dottrinale ricevuta dagli Apostoli. Egli sostiene che la fede nella
divinita dello Spirito Santo non € un‘innovazione teologica, ma la continuita natu-
rale della prassi battesimale e liturgica. Se la Chiesa battezza nel nome del Padre,
del Figlio e dello Spirito Santo, quest'ultimo non puo essere escluso dall‘unita della
sostanza divina senza invalidare il sacramento stesso.

La forza di questo argomento risiede nella coerenza tra lex orandi a lex credendi:
Atanasio dimostra che la negazione della divinita dello Spirito (la posizione dei Tro-
pici) distruggerebbe l'integrita della Trinita. Per lui, la Tradizione non & un catalogo
statico di testi, ma una logica vitale in cui ogni operazione divina - dalla creazione
alla santificazione - procede dal Padre, attraverso il Figlio, nello Spirito Santo. Per-
tanto, separare lo Spirito dalla divinita, significherebbe negare I'unico e medesimo
agire di Dio nella storia della salvezza.

La Trinita
Atanasio spiega la Trinita nella fede della chiesa cattolica. La Trinita «é identica
in se stessa, indivisibile nella natura, unica nella sua operazione. Il Padre infatti ope-

2t Porov. CLIFFORD, R. - ANATOLIOS, K.: Christian salvation: Biblical and theological perspectives.
In: Theological Studies 2005, ro¢. 66, s. 756 - 760.

22 Sap1,5;12,1; 1 Pt 3,4; 1 Cor 2,11; Gia 1,17 e Sal 115,2; Rm 3,23; Giu 6; Gb 4,18; 25,5; 1 Cor 6,3 etc.

23 ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,
1986. 8. 93.
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ra ogni cosa per mezzo del Verbo nello Spirito Santo».* Il vescovo alessandrino, non
avendo altra fonte per spiegare questa fede della Chiesa, ricorre di nuovo alle citazio-
ni bibliche. Dio ¢ sopra tutti, come Padre principio e fonte, attraverso tutti per mez-
zo del Verbo e in tutti nello Spirito Santo.>

La nostra fede nella Trinita é fondata anche sulle parole del Signore quando ci
invia a battezzare nel nome del Padre, del Figlio e dello Spirito Santo, il che implica
che la Trinita deve essere un unico Dio, altrimenti la consacrazione battesimale non
avverrebbe integralmente nella divinita, poiché verrebbe mescolata con una o piti
parti create che si trovano nella stessa Trinita: cosa che sarebbe assurda, perché Dio
diventerebbe composto e non sarebbe pit indivisibile. Dio possiede solo un'unica
santita, un'unica eternita e un'unica natura immutabile, dice sant’Atanasio.?® Percio
«chiunque nega il Figlio, non possiede nemmeno il Padre; chi professa la sua fede nel
Figlio possiede anche il Padre» (1 Gv 2,23) e lo stesso vale anche per lo Spirito.

Un’unica operazione divina

Un'ulteriore argomentazione di Atanasio riguarda la spiegazione dell'unicita
dell'operazione divina; per affrontare questa argomentazione egli ricorre nuovamente
alla Bibbia. Nella Prima lettera ai Corinzi (1 Cor 12,4-6) troviamo: «Vi sono diversi cari-
smi, ma uno solo ¢ lo Spirito; vi sono diversi ministeri, ma uno solo ¢ il Signore; vi sono
diverse attivita, ma uno solo & Dio, che opera tutto in tutti». E lo Spirito che distribu-
isce i doni, che provengono dal Padre mediante il Verbo. Infatti, quasi tutte le spiega-
zioni di Atanasio seguono sempre lo stesso principio: tutto cio che é stato dato nella
Trinita é dato dal Padre mediante il Figlio nello Spirito Santo. La partecipazione del
dono in noi avviene nello Spirito, ma é data dal Padre e passa per il Figlio.””

Queste considerazioni tuttavia non implicano l'esistenza di una certa subordi-
nazione in Dio ma servono a concepire una Trinita, all'interno della quale i rapporti
non sono interscambiabili. Il Padre é l'origine, da cui deriva tutto, ed é anche l'unica
persona della Trinita espressamente nominata da Atanasio come Dijo. Il nostro auto-
re, infatti, evita accuratamente questa designazione nei confronti del Figlio e dello
Spirito, che sono definiti come divini o della stessa sostanza. L'espressione piti espli-
cita per indicare che lo Spirito é Dio si trova infatti nella parte delle lettere in cui si
afferma che lo Spirito Santo - «che ¢ glorificato insieme al Padre e al Figlio e che
é detto Dio con il Verbo e opera cio che il Padre fa mediante il Figlio»*® - non puo
essere definito creatura senza oltraggiare il Figlio.

Percio, risulta chiaro che I'immanenza in Dio é totale: il Padre é tutto nel Figlio
e il Figlio e tutto nel Padre; altrettanto il Figlio e tutto nello Spirito e lo Spirito & tutto

24 Porov. WEINANDY, T. G.: Athanasius: A Theological Introduction. Aldershot : Ashgate, 2007.
$.103.

25 Porov. Ef 4,6.

26 Porov. WEINANDY, T. G.: Athanasius: A Theological Introduction. Aldershot : Ashgate, 2007.
S.108 - 113.

27 Porov. MORALES, X.: La théologie trinitaire d’Athanase d’Alexandrie. Paris : Institut d’études
Augustiniennes, 20060. s. 271.

28 ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,

1986. s. 99.
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nel Figlio. Quello che opera uno di loro opera anche l'altro. Per questo tutti devono
essere della stessa sostanza. E di particolare interesse la formulazione dell'incarna-
zione secondo Atanasio: «il Verbo nello Spirito si plasmo il corpo e lo uni a sé».»
Nella tradizione patristica invece questa operazione é generalmente attribuita allo
Spirito Santo.

Concordanza con le Scritture

Nell'epilogo Atanasio sottolinea la volonta di trasmettere la fede apostolica
mostrando la sua concordanza con le Scritture; l'autore cita un altro passo biblico:
«Ma viene l'ora - ed € questa - in cui i veri adoratori adoreranno il Padre in spiri-
to e verita: cosi infatti il Padre vuole che siano quelli che lo adorano. Dio é spirito,
e quelli che lo adorano devono adorare in spirito e verita» (Gv 4,23-24). La Verita e il
Figlio stesso e il Padre deve essere adorato «confessando il Figlio e, in lui, lo Spirito;
quest'ultimo infatti é inseparabile dal Figlio, come il Figlio & inseparabile dal Padre.
Lo attesta la verita stessa, che dice: Mandero a voi il Paraclito, lo Spirito della Verita;
egli procede dal Padre (Porov. Gv 15,26)».° Cosi, conclude il nostro autore, non dob-
biamo separare la Trinita se non vogliamo essere separati dalla vita.

Conclusione

Un tema di grande rilievo nel testo esaminato é il confronto dello Spirito con
il Figlio di Dio: come non si possono dire e pensare alcune cose per il Figlio, non si
possono dire e pensare neanche per lo Spirito. Altrimenti, anche il Figlio dovrebbe
essere detto solo una creatura (il che é assurdo), perché «cio che non ¢ assunto da
Dio [nell'incarnazione], non ¢ salvato». Atanasio ricorre spesso in altri scritti alla sua
argomentazione sulla divinita del Figlio: «se il Figlio & una creatura [...] 'uomo non
sarebbe divinizzato, perché il Verbo che divenne carne non fosse della stessa natu-
ra del Padre».>* Parole molto simili si ritrovano nel nostro testo: «Se lo Spirito fosse
una creatura, l'essere in lui non ci porterebbe nessuna partecipazione a Dio».>* Noi
siamo divinizzati mediante la partecipazione allo Spirito, la sua natura, quindi, deve
essere quella di Dio. La divinita di Cristo come la divinita dello Spirito non sono per
Atanasio un “postulato” pratico, bensi la spiegazione di un “dato”. Non é sulla salvez-
za e sulla divinizzazione che si fonda la divinita di Cristo e dello Spirito, ma é sulla
divinita di Cristo e dello Spirito che si fonda la nostra salvezza e la divinizzazione
delluomo.

29 ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,
1986. s. 102.

30 ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,
1986. S. 104.

3t Porov. ATHANASIUS ALEXANDRINUS, Contra Arianos Il 69 e I 70.

32 ATHANASIUS ALEXANDRINUS: Lettere a Serapione: lo Spirito Santo. Roma : Citta Nuova,
1986. s. 86.

33 Porov. CANTALAMESSA, R.: Sant’Atanasio e la fede nella divinita di Cristo. [cit. 2025.10.10]
Dostupné na internete: <https://it.zenit.org/2012/03/09/sant-atanasio-e-la-fede-nella-divinita-di-
-cristo/>.
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Lanalisi fin qui svolta mostra come Atanasio, nella sua Prima lettera, riesca
a dimostrare la divinita dello Spirito Santo e soprattutto la grande unita e I'imma-
nenza nella Trinita. Nel proseguimento del testo riesce anche a mostrare in modo
esaustivo la diversita delle “realta” che si trovano nella Trinita; rimane invece mag-
giormente problematica e ancora oggetto di discussione accademica la formulazione
dello Spirito Santo come “immagine del Figlio”.
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Introduction

St. Gregory of Sinai ultimately created a coherent and consistent doctrine of
Hesychia. This teaching represents the pinnacle of his mystical theology. At the cen-
ter of Hesychastic theology is the human being with his sinful and virtuous qualities.
His virtues are silence, temperance, vigilance, humility, patience. Three activities are
appropriate for him - psalmody, prayer and reading. To gain wisdom, it is necessary
to use what is best and most appropriate:“Like a bee, you must gather from all virtues
what is most useful. In this way, drawing from them gradually, you can create a vast
collection of virtuous manifestations, from which the honey of wisdom is produced
for the joy of the soul”

There are three main types of work - fasting, vigilance and prayer. “Above all,
stillness requires faith, patience, fortitude and strength, wholehearted love and
hope.™ It categorically cuts off the desire to acquire and the pursuit of satisfying
drives and impulses that are not essential. “The waters of passion, with which the
murky and confusing sea of immobility is filled, can only be overcome by the light
and swift ship of unconditional gentleness and temperance. From temperance and
love to the material flows of passions, flooding the realm of the heart and causing
it to become rotten and filthy in thought, produce confusion in the mind, turbidity
in the thoughts, siege in the body, and make the soul and heart careless, darkened
and numb, and deprive the Hesychasts of their nature through mood and feeling.™
According to Gelian Mikhailovich Prokhorov, “Hesychasm is inseparable from the
theory of passion. The obsession of passion and inner peace, hezychia, presuppose

1 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyt, 1999, p. 47.
2 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 49.
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each other as opposites - as bottom and top, as Moment and Eternity in relation to
the human Present.”

This text is based on sources and materials characteristic of historical and theo-
logical research, the most important of which are the Holy Scriptures and the writ-
ings of the Church Fathers, in particular Gregory of Sinai, whose works occupy a spe-
cial place in the source base of this work and are the main source for the reconstruc-
tion of Hesychast anthropology. Gregory's theological views are systematically and
consistently explained in his work.

The methodology of historical theological research comprises one general
method and several methodological principles with which the application of this
general method is consistent. The general method is formulated as a method of
“hermeneutical correlation.” It is based on the correlation of historical and cultural
phenomena with the norm of religious consciousness within a specific tradition.

In addition, methods and approaches from related sciences are systematically
used. In particular, the method of source criticism is used where sources raise doubts
as to their authenticity. Philosophical and logical methods of synthesis and analysis
are also used, as well as prospective and retrospective approaches.

Discussion - Hezyhastia as understood by Gregory of Sinai

Achieving Hesychia is predicated on hard work on oneself, which not all people
are capable of. “Without dispensation from life and activity in breaking the spirit, it
is impossible to endure the heat of silence.”* Humility and patience are key quali-
ties for achieving a state of holy tranquility. “And impenitence, the daughter of pru-
dence, makes the body sluggish and impotent, darkened and rough. Then, too, Jesus
is exposed to the onslaught of thoughts and reasonings present in the realm of the
mind.” And only an enlightened conscience can “subordinate our duality to unity”
The main occupation of a person dedicated to Hesychia must be prayer in thought,
aimed at purifying the mind to enable greater contemplation. “The beginning of
silent prayer is the action or purifying power of the Holy Spirit and the sacramental
action of the mind, just as the beginning of silence is the removal of ordinary cares,
the middle is enlightening power and contemplation, and the end is ecstasy and
delight for God.”

In the writings of Gregory of Sinai, we find an analysis of humility, the most
important virtue for an ascetic, which is not easy to acquire, since “through experi-
ence and reason, finding and understanding humility is the happiness of very few.”
In this case, we should not be fooled by any outward signs of humility, since “true
humility has no humble speech or humble appearance, nor does it incline to humble
thoughts or in humility to reproach.” Pointing out the nature of this virtue, he testi-
fies to two types of humility: “Humility is a grace and a gift from on high.” St. Greg-

3 PROKHOROV, G. M.: ,Takvossiyayutpravdniki...“. Wizantijskayalitieratura XIV v. w Drievniej Rus.
St. Petersburg : Oleg Abyszko, 2009, p. 10.
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ory distinguishes between two kinds of humility: “a) considering oneself inferior to
everyone else, and b) attributing one‘s good deeds to God. The former is the begin-
ning and the latter the end of humility.””

Saint Gregory suggests distinguishing seven ways of acquiring it: “There are sev-
en mutually entering into and generating from each other, but different ways of lead-
ing God-given humility: silence, humility, humble speech, humble clothing, humili-
ation of self, repentance of spirit, and relating everywhere to the latter. Thus, the first
of all forms of humility is silence, from which humility is born. This produces three
types of humility; these three form one: repentance, which in turn produces the
seventh form or subordinate form of the first humility, called providential humil-
ity. Providential humility brings perfect, true, unformed humility to the soul sent
by God.” Faith is the main driving force in the life of the spirit, manifesting itself in
two inseparable aspects. “It is the root of the commandments or, better, the source
that fills them to growth. It divides into confession and grace, remaining inherently
indivisible.” The man “who does not see faith working in himself has acquired the
opposite faith - dead and lifeless.™

The difficulty of achieving hesychasm and the need for special conditions for
such strenuous spiritual work have been highlighted by many hesychasm scholars.
“It can be said that the results of the ascetic experience, as is often the case, have lit-
tle application to us, people who live in a completely different environment, in a dif-
ferent atmosphere. The conditions of the ascetics’ lives were quite different from
ours, incommensurable: they withdrew to deserts, renounced the ‘world, very often
devoted themselves to exclusive contemplation, and so on. However, these special
‘exceptional’ conditions were extremely important and beneficial for the accuracy of
self-observation, because they conditioned the possibility and reality of penetrating
the deepest recesses of the human spirit, usually closed by an impenetrable layer of
all kinds of insurmountable obstacles.”

In this respect, the aforementioned “uniqueness” of the conditions under which
the study of the human inner world is carried out can be compared to the contempo-
rary study of mental processes in psychoanalysis, where abnormal, borderline states
of the human psyche are also the subject of study. Despite the differences in aspira-
tions and approaches, a common paradigm can be identified, which is to understand
extreme states of the soul.

The attainment of hesychasm by monks

There are five steps that lead a monk to perfection: renunciation of the world,
submission to the order, obedience in life, humility and love, which is God. Some-
times, however, before a person ascends by these means, he follows Christ and per-

7 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 55.
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fects himself." Obedience can shorten the path of climbing this ladder - through
humility one can immediately approach love. But obedience is confronted with five
passions: disobedience, contradiction, self-esteem, self-justification and destruc-
tive self-doubt. And yet, “henceforth it is possible to ascend immediately to heaven
by thanksgiving alone.” St. Gregory of Sinai points to the duality of human nature,
called to rise above the entire universe in its renewed, transformed state. “It is as if
the human being is a special dual world and is called the new heaven, earth and all
that man is called and exists according to virtue.” However, as St. Gregory points out,
“in the nature of our mental powers, as in the other great world, there must be our
secret adversaries.”>

Gregory divides these opponents on the same basis of the three powers of the
soul, saying that of course, each of the three princes, waging war against the power
of the three-part soul, opposes it. They wage war against man, darkening his mind
and deceiving his consciousness. “They counterbalance the inner state of man to
the measure of the moral high ground, arming themselves and putting things into
the soul, that is, charm instead of truth, fantastic images instead of consciousness.”
According to Prokhorov, “at the root of this ascetic ‘passionism’ lies, most likely,
a psychological theory of some ancient origin.

It should be remembered that in ancient philosophy, the highest goal of the
sage is to achieve a state of “ataraxia” (from Greek dtapadia, “equanimity’, “tran-
quility”, “composure”), as in Democritus or the Epicureans, or “apathy” (from Greek
amadeia, “passionlessness’, ,absence of passion”), as in the Stoics. Different philo-
sophical schools and doctrines suggested different ways to achieve this state, such as
rational, as in Stoicism, or emotional, treating ataraxia as pleasure, as in Epicurean-
ism. Accordingly, many ancient Greek philosophers presented their classifications
of the passions and practical methods of getting rid of them. It is known that many
Christian theologians and mystics had a deep knowledge of ancient philosophy. For
example, Gregory Palamas was famous for his excellent knowledge of Aristotle, his
philosophy and logic.

In ancient Greek philosophy and ethics, a three-part classification of basic pas-
sions and cardinal virtues appears quite frequently, which according to some Late
Eastern views should constitute “good passions” (Greek: mdBeiwa). Apparently, in
the spirit of ancient and early Byzantine traditions, Gregory of Sinai identifies three
main causes of “spiritual warfare”™ “addiction, abuse of evil and, by definition, jeal-
ousy and war against demons.”

In this “spiritual struggle’, according to St. Gregory, the mind is very sensitive,
because “it is not in the nature of the mind to build fantastic ideas and imagine from

1 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 60.
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them things that have not yet been achieved.”® This understanding of the human
mind, according to modern authors, has influenced the ways and means of pen-
ance. “The ascetic doctrine of main thoughts, at least in the East, was of great his-
torical importance: thanks to it, and in fact to the monastic confession based on it,
secret confession became the general rule in the East, with its extension to all sins -
in deed, word, thought.” Secret confession had the effect of deepening the inner
knowledge of the individual, bringing the spirit of individual religiosity to the tradi-
tional and ritual forms of the Church.®

An important place in the mysticism of Gregory of Sinai is occupied by the con-
cept of “charm” (from the word “to tempt”, meaning “to seduce”). Charm is hidden
in the depths of the soul and is almost indistinguishable from truth, which is why
“much of it is not easily recognizable and almost incomprehensible.” According to
Gregory, it reveals itself in two different forms. Charm comes and attaches itself to
people’s dreams and actions, although the beginning and the cause are in one pride.
The first kind of charm is the beginning of the second, and the second is the begin-
ning of the third or temptation.

The beginning of fantastic contemplation is self-doubt, which somehow deter-
mines the presentation of the Divine. Doubt leads to delusion as a result of dream-
ing. Dreaming produces blasphemy, and then from unusual signs during wakeful-
ness produces pain, called trembling and confusion of the soul. Thus, excessive pride
is followed by delusion, delusion by blasphemy, blasphemy by trembling, trembling
by unnatural frenzy of mind. This is the first image of the delights of dreams. It dif-
fers from the second type of delusion, rooted in passionate lust. “It has its origin in
sensuality, which is usually born of natural bodily passion. From sensuality is born
an unbridled drive for unspeakable immorality. He, kindling all nature and obscur-
ing the connection of the master’s mind with imaginary idols, drives him mad, and
the intoxication of his kindling influence drives him mad.”

Gregory reveals three fundamentals and root causes of its origin and develop-
ment. These are: “pride, demonic jealousy and neglect. The causes of these charms
are as follows: pride-frivolity, envy-perfection, punitive neglect-sinful living. The
delusions caused by envy and pride heal quickly, especially if one comes to terms
with them. But God allows the illusion of punishment or devotion to Satan forsin to
last sometimes until death. Sometimes the innocent are also subjected to torments
for salvation.”

He sees a deep connection between the states of delusion, ignorance, intellec-
tual faith itself, agnosticism and open atheism. “The great adversary of truth, which
is currently driving people to ruin, is delusion. Through it, a dark ignorance has set
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in in the souls of the unwary, which distances them from God. They do not know
whether there isa God who has awakened and enlightened us, or whether they know
and believe in Him without proof in word and not in deed. His appearance is not
attributed to us, but only to the ancients.” People immersed in this perverse state of
mind, “completely rejecting the knowledge of piety, explaining the Scriptures only
through the senses, and rejecting the awakening of the soul even here through the
resurrection, mad to rest in the graves. Inherent in this kind of temptation are three
passions: unbelief, deceit and carelessness. They give rise to and support each other.>

Gregory of Sinai also examines the phenomenon of human fear, distinguish-
ing three different aspects of it. “Fear, called double fear by the Fathers, is divided
into three ways: preliminary, perfect and what is called trembling proper, or hesi-
tation and collapse. At the same time, ,trembling has many shades” How can one
distinguish between states of transcendence and spiritual authenticity, so similar in
their outward manifestations? To this end, he proposes the following criteria: “The
signs and fruits of grace that reveal the truth and steadfastly reassure us of it are
tears, breakdown, humility, self-control, silence, patience, solitude and other virtues
of this kind."

Gregory of Sinais philosophical and anthropological views include several key
points. First, it is a radical affirmation of the impossibility of man, in his present
empirical state, achieving a state of reasonableness and purity. “To be to some degree
rational or to become pure and incorruptible in nature, as it was before, is impos-
sible (now for man) because of the predominance (over purity) of sensual unreason-
able faculties and (over incorruptibility) a state of bodily corruption.”* At the same
time, he places special emphasis on the deleterious effects on the human mind of
thoughts that prevent the mind from concentrating on contemplating the funda-
mentals of existence. “By nature, only those who have become holy through purity
are wise. None of the wise in word had pure reason, having darkened their reason
with thoughts from the beginning. The materialistic and reptilian spirit of the wis-
dom of this world, leading man through words to the vastness of knowledge and
through thoughts to the wildest reasoning, builds in him a refuge devoid of essential
wisdom, contemplation and single and inherent knowledge.”

The knowledge of truth is connected with the presence of grace from above. All
other thoughts should be called expressions of representations of truth and indica-
tors of its objects. Noting that faith and the diligent search for truth firstly oppose
unbelief and carelessness, he points out the similarity of the dead and the insensi-
ble, the blind and the unseeing. Second, he attaches special importance to the heart
in the matter of spiritual improvement, which is similar to his teachings in both
the mystical-ascetic tradition of Eastern Christianity and modern philosophy of the
heart. The heart, alien to thought and moved by the Spirit, is the true sanctuary
even before the future life. There all things are fulfilled and spiritually pronounced.

22 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 77.

23 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 92.

24 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 6.

25 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, pp. 6 - 7.

THEOLOGOS 1/2026

& |



n3Msodiunmmm O - O

R

WOICIECH StOMSKI

Third, he recognizes a certain ambivalence of human nature toward evil, while not
claiming that it is incapable of doing evil and that it has an innate tendency to do so.
“Man was created [...] not without inclination to evil, but also without inclination.
According to his will, he had the power to change negatively or not. Desire has not
yet assimilated natural constancy. This is the ultimate reward for future immutable
obedience.*

The Holy Trinity and the human soul in the teachings of Gregory of Sinai

The analogy he draws between the structure of the human soul and the Trin-
ity is very important in the theology of the saint. Since man has a mind, a word and
a spirit, existing in and of themselves, of which the mind is inseparable from the
word and the word from the spirit, so that man speaks with the word and the word
expresses itself by means of the soul, by virtue of this characteristic man bears an
obscure image of the ineffable, primordial Trinity, thus briefly revealing his creation
in the image of God. He formulates the analogy even more clearly in the following
statement: “The mind is the Father, the Word is the Son, and the Holy Spirit is truly
the Spirit, as the Fathers-God pictorially teach.”” The inheritance of the purified
mind is the earth, which is the inheritance of the true saints, undisturbed by the
divine silence of the supra-sensory world. Without a clear understanding of the orig-
inal state of human nature, not yet distracted by sin, it is impossible to understand
what has changed in it. “If we do not know what God created us to be, we are also not
aware of how sin has changed us.*

The main categories of Gregory of Sinai's theology include his concepts of
amazement and ecstasy. Astonishment is understood by him as: “pure and all-
encompassing prostration before the infinite power of the ascendant.” It means
that a person leaves the earthly mind, transforming it by an effort of will into the
mind of heaven. Fascination is “not only a mental power for heavenly rapture, but
also an action beyond sense.”*’Astonishment is the complete elevation of the soul to
the known, inherent in the magnificent glory of the Deity. Or to put it another way:
amazement is the soul‘s pure and total aspiration to the infinite power residing in the
light. Ecstasy represents not only the exaltation to heaven of mental powers, but also
the perfect ecstasy of the senses. The envy (Eros) of God is twofold: it is a spiritual
intoxication that awakens the desire for salvation. He distinguishes between types of
love: “There are mainly two kinds of jealousy in the soul - serous and ecstatic. The
first belongs only to those who have been enlightened, the second to those who have
already been fulfilled in love. Both kinds of jealousy in practice distract the mind
from feelings.”>

26 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 8.
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Theological categories in the teachings of Gregory of Sinai

St. Gregory of Sinai, like Plato, teaches that there are three parts of the soul:
the mental (rational), the irritable and the lustful. “In the mind are thoughts and
actions, in the irritable force are bestial passions, in the will are bestial drives, in the
mind are fantastic visions, in the intellect are thoughts.” He describes the dialectic
of objects and images in motion. Scripture often calls words about things thoughts,
just as thoughts are words. This is because the supramaterial movement of all things
is embodied and transformed by objects into images. In this way, the named move-
ment is known and expressed through ,phenomena’. In his conception of thought,
there is a distinction of categories according to their relation to the natural struc-
ture of man: “natural thoughts and words are distinguished from the unnatural and
supernatural by comparison.”

It is important to know that thoughts have properties of fluidity and mobil-
ity, which allows them to move almost imperceptibly from one category to another.
“Thoughts change equally and instantly from one to another,” he says. And “every
mental movement changes into that which is similar to the four causes that produce
it Russian historian of philosophy, Alexander FazlayevichZamaleyev, notes, “In
discussing the question of strengthening faith, Athon the elder attached particular
importance to self-observation, the analysis of the soul’s thoughts. In doing so, he
followed the generally accepted Platonic division of the soul into three parts: ver-
bal, fierce and lustful.”>* Gregory traces the logic of the development of these move-
ments of the soul from the causes of the thoughts themselves to the full develop-
ment of the passions, noting their genetic connection and interdependence. “Causes
precede thoughts, thoughts precede dreams, dreams precede passions, passions pre-
cede demons. These phenomena, connecting with each other, forma kind of chain.”»
Gregory notes that “because of the tripartite nature of the soul, the imagination has
reason to alter images of spirits in a threefold way.”s®

Gelian M. Prokhorov notes that Byzantine Hesychastic literature, which spread
among the southern and eastern Slavs, “deals with the inner life of the ‘non-self,
the structure and diseases of the soul. To some extent, this literature is scientific
because it is based on anthropology and ‘pathology’, the doctrine of the passions.
[...]like everything that exists, divided into peoples, species and atoms - hypostases,
the inner world of man has - in the eyes of those interested - a certain structure. As
in ancient times with Plato, so in Byzantium and ancient Russia, the ‘non-self’ soul
was conceived as consisting of three parts: mental, or verbal, fierce, or irritable, and
Tustful, giving the ability to desire, to attract. It was believed that man was created
with such a three-part soul, but in the future, after the universal resurrection and
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transfiguration, he will no longer have the ‘fierce’ and ‘lustful’ parts, only the ‘verbal
will remain.”

As a true teacher of the spiritual life, St. Gregory attaches great importance to
the very act of teaching the truth and the personality of the teacher, pointing out
that “true holy action is not only the performance of divine works, but also personal
participation and teaching of good things.”® He encourages students to be guided by
the rigor of training in order to achieve the desired effect, recognizable in practice.
“The spoken word used to teach others varies and derives unevenly from the four
sources (types, fundamentals), but in many ways [...| the word, changing accord-
ing to each person's moral structure, is recognized in action and thus benefits.” He
writes that “the word is given to every reasonable person for enjoyment.” However,
“although all reasonable people enjoy the word, very few actually rejoice here under
the influence of the Spirit's words.”»

Compared with the mental authorities [...] feelings have the same and the same,
not to say identical, origin. Through them and they live and act. They are united
by an animating spirit. [...] Feelings definitely contemplate sensory forces, mental
ones contemplate mental forces. And these two types of contemplation are called to
unite, which will help them reach the highest degree of knowledge of God.St. Greg-
ory of Sinai introduces the term “spiritual affection,” distinguishing it from “psychic
force,” saying that “without spiritual affection it is impossible to touch and feel the
Divine sweetness [...]. He who has deadened the natural psychic forces by passions
renders them insensitive to influences from above and incapable of participating
in the mysteries of the Spirit [...]. Compared to psychic forces [...] feelings have an
equal and the same, not to say identical, function. Through them they live and act.
They are united by the life-giving spirit. The senses have a certain contemplation of
what is sensual, the soul has a certain contemplation of what is mental. And these
two types of contemplation are called upon to unite, which will help them reach the
highest degree of knowledge of God. When, by means of the Spirit, they are unit-
ed, becoming one, then they directly and substantially recognize divine and human
things as they are by nature, clearly perceive meaning in them, and as far as possible
contemplate the one cause of all things - the Trinity."+

According to Viktor Vasilyevich Bychkov, “Higher knowledge, according to
Gregory of Sinai, is realized with divine help and in light forms. The mind, prepared
to perceive this knowledge and purified, receives it not from books, but from God
Himself, who has a Spirit instead of a book, thought and language instead of a stick,
light instead of ink.” In this case, “the best way to the truth is to speak in a nutshell
about an extreme that has great breadth, along with the medium that conditions it.+
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On yet another occasion, Gregory emphasizes the necessity for those who wish
to teach and preach to have true spirituality, because “without the Spirit, those who
write, speak and intend to build up the Church are spiritless and without the Spirit
[...] those who preach from their own thoughts before purification are led astray by
the spirit of pride.”# Those who claim to be teachers without first purifying their
souls are only able to impart false knowledge that does not lead to salvation. Pride
and envy are especially characteristic of such. “The words of the aforementioned
proud people are unpleasant and unenlightened, because they do not speak from
the living fountain of the Spirit, but from their hearts as a kind of muddy swamp,
feeding snakes, leeches and frogs with the passions of moderation and intemper-
ance. The water of their knowledge is stinking, murky and lukewarm, and those who
drink it, feeling dizzy, disgusted and nauseous, turn away from it."s Referring to the
authority of Maximus the Confessor, he points out that there are only three reasons
for writing books. “According to the great Maximus, there are three great purposes
for producing impeccable and infallible writings: first for one‘s own memory, second
for the sake of others, and third by virtue of obedience.+

Philosophical and theological categories and the teachings of Gregory

of Sinai

Gregory of Sinai‘s thought revolves around traditional Byzantine philosophical
and theological symbolism. Cyprian (Kern) writes of him that: “he makes the same
symbolic view of the person. The Church is, according to him, a symbol of the Holy
Trinity, not only the soul, but the whole person is created in the image of the Holy
Trinity. The soul is similar to God in that, just as God sets all creatures in motion, in
the same way the soul sets all the members of the body in motion and directs them
to their own action.s

Gregory symbolically and metaphorically describes the essence of what hap-
pens in the process of the mental act: “Spiritual sanctification is the mental act of
the soul offering itself on the mental altar as a sign of being wedded to God and eat-
ing the Lamb before the future incomprehensible pleasure. Our participation in the
Lamb of God on the mental altar of the soul means not only understanding Him
and being in communion with Him, but also being, as it were, the Lamb Himself
by receiving His Image in the future. Here we have only words, but there we hope to
receive the very objects of the sacraments.#® "Prayer is God producing everything in
everyone’- he says -“and the mind, if it does not have the power of prayer in hand,
will not be able to overcome sin and opposing forces.# "The wisdom given by the
Spirit, according to theologians, is a powerful, pure, angelic prayer, and its sign is
the mind, which during prayer does not look and see with its senses either itself or

42 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, pp. 70 - 71.

4 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 71.

44 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 78.

45 CYPRIAN (KERN): Antropotogiyaswiatitiela Grigoriya Palama. Moskwa : Patomnik, 1996, p. 346.
46 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 53.

47  GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 54.
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anything else, but often drawn away from the senses as well by the light working in
it, because then the mind becomes immaterial, luminous and inexpressibly united
with God in one spirit.”# With his emphasis on the non-substantial nature of proper
prayer, Gregory is both a direct successor to Symeon the New Theologian, who devel-
oped the doctrine of the three kinds of prayer, and a successor to the entire Eastern
ascetic tradition. “Palamas and Gregory of Sinai the natural successors of the oldest
line of ascetics.”

Of particular interest to our topic are Gregory of Sinai‘s views on what a true
philosopher should be. Here he strongly affirms the criterion of experience. “The
believer who asks for salvation must either listen, believe what he does not know,
or study what he believes, and teach the scholars who receive the sermons with
faith, multiplying their talent without envy. If anyone does not believe what he does
not know, and discredits what he does not understand, or teaches what he has not
learned, and slanders those who teach from experience, he will receive his full share
of the punishment of bitterness.”>°

The true philosopher is distinguished from the orator, philologist and scribe,
and Gregory of Sinai defines the specifics of each of these types. In the opinion of the
truly wise, he writes, “an orator is one who briefly, through common cognition, men-
tally comprehends existing things. These, like a single body, he divides and unites,
showing that they are equivalent in similarity and identity. Or to put it another way:
the orator [...] is a truly spiritual person who, as a teacher of eloquence, with the
common words of an articulate voice, divides and unites the five different common
and connective qualities of things, united in the incarnate Word. Apprehending all
of them, he not only reveals them to others with a pure word of evidence, but accord-
ing to the expression of external teachers, he can even enlighten others with contem-
plations revealed to him in spirit.”

Divine of the divine is the orator who separates truly existing things from
existing and non-existing things, who explains the properties of these things and,
through divine inspiration, recognizes the properties of these things on the basis of
these things. He recognizes the spiritual and invisible world from the sensual and
visible world, and the sensual and visible world from the invisible and suprasensory
world, because the visible is the image of the invisible, and the invisible is the first
image of the visible. Images of unimaginable things and types of invisible things are
presented to us, says someone, so that this imagined world can be spiritually opened
by the unimaginable and the latter by the latter, and so that we can clearly see both
worlds together or one within the other, explaining them with the word of truth.

“The speaker presents knowledge as shining as the sun, not with mysterious
and allegorical words, but with his spiritual knowledge and power. He interprets and
shows the properties of the two worlds with the greatest clarity, as one serves as our

48 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 56.

49 CYPRIAN (KERN): Antropotogiyaswiatitiela Grigoriya Palama. Moskwa : Patomnik, 1996, pp. 56 -
57-

50  GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 67.

5t GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 68.
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guide and the other as the eternal divine home, prepared of course for us. The divine
philosopher is one who has directly united with God through activity and contem-
plation and is called His friend, as one who has befriended and loves the original,
creative and true Wisdom above all other friendship, wisdom and knowledge.”>*

Gregory of Sinai then describes the philologist and the scribe, noting that “the
philologist, the imperfect philosopher [...] is one who loves and studies the wisdom
of the organization of the works of God, but [...] exercises himself in this wisdom not
invain, not for praise or human glory, to be a lover not of substance but of the natural
and inquisitive wisdom of God. [...] A scribe is one who has studied the things per-
taining to the kingdom of God, who is active in contemplation of God and remains
in silence, who from the treasury of his heart brings out new and old, that is, evan-
gelical and prophetic teaching, New Testament and Old Testament, theoretical and
practical or legal and apostolic. These new and old mysteries the scribe spreads, hav-
ing learned them through his pious life. Thus the scribe is a practitioner and exer-
cises himself in bodily activity. The divine pagan is one who naturally occupies the
middle ground between knowledge and the properties of things, and proves every-
thing spiritually through the divisive power of the word. Finally, the true philosopher
is one who clearly and directly within himself has a supernatural relationship with
God.s

St. Gregory points out the signs of a perfect philosophical mind, which are
inherent in the spiritual life and cardinally different from the purely intellectual
activity of the intellect. “A true philosopher is one who from observation of objects
expresses their cause, or from cause comes to a knowledge of existing things accord-
ing to their unity, which is incomprehensible to the mind, and its immediate belief;
who not only knows but also experiences divine things. A true philosopher is also
one who hasan active, contemplative and submissive mind. An excellent philosophi-
cal mind is characteristic of one who has succeeded in moral, natural and divine phi-
losophy, especially in the love of God, and who from moral philosophy is taught by
God in deeds, from natural philosophy - to the words of nature, from divine philoso-
phy - to the contemplation and indisputable truth of dogmas.”>* Thus, the position
of the scribe corresponds to the level of practical work, the status of the philosopher
implies the attainment of the higher stages of knowledge of God, while the speaker
occupies an intermediate place between these stages.

Applications

Reflecting on contemplation, Gregory identifies eight main objects of its orien-
tation. “We assert,” he writes, “that there are eight main objects of contemplation:
the first is God without vision, without origin, uncreated, the Cause of all things,
the Triune and pre-existent Deity; the second is the order and structure of intelli-
gent powers; the third is the structure of being; the fourth is the process of build-
ing a house by the Word; the fifth is the general resurrection; the sixth is the terrible

52 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 69.
53 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 70.
54 GRZEGORZ Z SYNAJU: Tworienija. Moskwa : Nowospasskijmonastyr, 1999, p. 68.
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second coming of Christ; the seventh is eternal torment; and the eighth is the King-
dom of Heaven. The first four objects of contemplation are past and past, and the
last four are future and yet to be fulfilled. They are all clearly seen and remembered
by those who, with the help of grace, have received full purification of the mind.
He who approaches them without the light of grace knows that he is creating fan-
tastic images, but not contemplation, deceiving himself and allowing himself to be
deceived by a dreamy spirit.”s

These are the main philosophical-theological and mystical-ascetic sections of
Gregory of Sinai‘s doctrine, which absorbed the most characteristic ideas of Eastern
Christian spirituality. According to the famous historian of Hesychasm, Polychroni-
us Syriac: “The system of the doctrine of the venerable saints encompasses in a con-
cise form everything that the ascetics created before it from both a theoretical and
practical point of view. It is true that he does not develop all aspects, or rather not all
the details of this or that aspect of hermitism, but we can say that all of them are indi-
cated or touched upon, and in this his merit.”® An analysis of Gregory of Sinai‘s doc-
trine will lead us to a clearer understanding of the genetic connection between the
Athos “hermitage” and the philosophical and theological polemics of the Palamites.
“Only aftera detailed study of the teaching of Gregory of Sinai can we see clearly why
Barlaam of Calabria and his followers so vehemently opposed Gregory Palamas, who
was one of the most vigorous proponents of the contemplative ascetic school.”s?

We can therefore conclude that the influence of Gregory of Sinai's doctrine
on the revival of Hesychasm in the 14th century, which had far-reaching cultural
and historical consequences, was indeed fundamental. His personality, his inspired
works promoting his doctrine and his writings, which became famous in many
countries, served as the basis for the victory of the idea of Hesychasm in the Byzan-
tine Empire and the formation of the spiritual community of the Eastern Orthodox
world on this basis.
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Abstract: The paper analyzes the theme of spiritual accompaniment in the Christian tradition on the
basis of Irénée Hausherr’s work Abba, Give Me a Word, which represents a synthesis of wisdom on spiritual
fatherhood. Through the Desert Fathers and the Eastern monastic tradition, spiritual guidance appears
as a personal relationship grounded in the discernment, ascetic practice, and compassion, in which the
spiritual father accompanies his spiritual son or daughter on the path toward God. The article highlights
the fundamental characteristics of a spiritual father: personal holiness, virtues, moral integrity, the
capacity for discernment, wisdom, and prudence. Central is the interior dimension of guidance, which
arises more from spiritual experience and purity of heart than from hierarchical function or intellectual
competence. Spiritual accompaniment is concretely expressed in prayer for those entrusted to one’s care,
attentive listening, and the bearing of their burdens. The second part of the article will logically build upon
this text and will focus on spiritual accompaniment, particularly in the context of priestly formation in
Slovakia. This second part could be published in the next issue of the journal, thus offering a view of the
living tradition today. The extensive article, divided into two parts, thus points to the continuity between
the patristic tradition and the present day and underscores the enduring relevance of spiritual fatherhood
as a condition for growth in the spiritual life.

Keywords: Tradition. Diakrisis. Paternity. Obedience. Prayer. Humility. Charity. Spiritual.

Introduzione

L'obiettivo di questo contributo e quello di presentare Iideale dell‘accompagna-
mento spirituale, che é sintetizzato nell'opera di [. Hausherr Padre, dimmi una paro-
la. La Direzione spirituale nell‘antico Oriente. Quest‘opera illustra in modo sistema-
tico la tradizione cristiana e la saggezza spirituale in questo campo e, dopo la sua
pubblicazione nel 1950, la stessa Congregazione per i seminari e le universita ha rac-
comandato questo studio in quanto importante manuale. Limportanza di questa
pubblicazione ¢é testimoniata anche dalla sua nuova edizione nel 2012.

Nella seconda parte del contributo, che vorrei offrire per il prossimo numero
della rivista, mi concentrerei sulle attuali sfide dell'accompagnamento spirituale in
Slovacchia, basandomi in parte sulle pili recenti conoscenze in materia di guida spi-
rituale e formazione permanente dei sacerdoti. Queste sono state elaborate nella tesi
di dottorato di Jozef Bujiiak, discussa all'Universita Lateranense di Roma il 18 giugno

1 Un articolo dedicato a questa problematica fu pubblicato con il titolo “Duchovné sprevadzanie:
od tradicie k sucasnosti‘ In: Religiozita na Slovensku. Zbornik prispevkov z vedeckej konferencie.
Ruzomberok: Verbum, 2025 s. 149 - 176. (ISBN 978-80-561-1212-0). Anche se si riscontrano alcuni
aspetti comuni, il presente articolo é pit elaborato e pitt ampio.
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2025, dal titolo La dimensione umana nella formazione dei sacerdoti in Slovacchia.
Nuove sfide e nuove pratiche pastorali.

Entrambi gli articoli hanno una loro indipendenza, ma nello stesso tempo &
chiaro il collegamento tra di essi. In entrambi gli articoli abbiamo utilizzato il meto-
do dell'analisi ermeneutico-storica combinata con un‘applicazione pastorale-teolo-
gica. Questo metodo corrisponde bene al nostro scopo principale, cioe valorizzare
e attualizzare il patrimonio monastico dei primi secoli per la formazione odierna.

Il contributo, sullo sfondo della tradizione dell‘accompagnamento spirituale,
offre una riflessione sulla situazione attuale e sottolinea le riserve e le nuove prospet-
tive in questo campo.

L‘accompagnamento spirituale nell'opera di P. Irénée Hausherr dal

punto di vista della tradizione cristiana

Lautore, P. Irénée Hausherr, nella sua opera Padre, dimmi una parola. La Dire-
zione spirituale nell‘antico Oriente, in relazione all'accompagnamento spirituale,
avvicina in modo sistematico la tradizione cristiana e la saggezza spirituale sulla
base delle opere dei padri antichi. Tuttavia, come vedremo pitt avanti, anche se la
tradizione cristiana risale ai primi secoli dopo Cristo, essa € senza tempo e illimitata
nello spazio. Contiene un tesoro da cui anche il cristianesimo contemporaneo puo
attingere.

Sappiamo che l'antica e venerabile tradizione delle Chiese orientali costituisce
una parte essenziale del patrimonio ereditario della Chiesa di Cristo e che i cattolici
devono conoscere questa tradizione e familiarizzare con essa.> Inoltre, in relazio-
ne al nostro tema dell‘accompagnamento spirituale, presenteremo alcune riflessioni
sulla tradizione cristiana e la guida spirituale. Pertanto, la tradizione ecclesiale, pur
radicata nella storia, conserva una permanente attualita.

Ma prima esamineremo alcuni aspetti della tradizione cristiana nel contesto
dell‘accompagnamento spirituale o, come lo chiama P. Hausherr, della paternita spi-
rituale.

Tradizione ecclesiale e accompagnamento spirituale

[l rapporto tra tradizione ecclesiale e accompagnamento spirituale e 'argomen-
to di questo breve capitolo. Nella prima parte ci baseremo sull'opera di P. Hausherr:
Padre, dimmi una parola ..., sull'accompagnamento spirituale nella tradizione eccle-
siale dell'Oriente. I cattolici orientali sono portatori viventi della tradizione cristia-
na. Anche i cattolici della Chiesa di tradizione latina dovrebbero conoscere questo
tesoro della tradizione nella sua pienezza.

2 Porov. JAN PAVOL IL.: Orientale lumen. Apostolsky list Episkopdtu, kléru a veriacim k stému vyro-
Ciu apostolského listu Orientalium dignitas od pdpeza Leva XIII. In: https://kbs.sk/obsah/sekcia/h/
dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/orientale-lumen, 02.05.1995, punto 1.

3 Porov. JAN PAVOL IL.: Orientale lumen. Apostolsky list Episkopdtu, kléru a veriacim k stému vyro-
Ciu apostolského listu Orientalium dignitas od pdpeZa Leva XIII. In: https://kbs.sk/obsah/sekcia/h/
dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/orientale-lumen, 2 maggio 1995, punto 1.
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Nella sua opera, P. Hausherr ha affrontato il tema della guida spirituale nei pri-
mi tempi del cristianesimo, esaminando le opere degli antichi monaci, dei padri del
deserto e dei padri della Chiesa. Poiché I'argomento é molto vasto, in questo contri-
buto ci occuperemo solo di alcuni aspetti selezionati dell'accompagnamento spiri-
tuale.

Laccompagnamento spirituale nella tradizione cristiana

Intendiamo la guida spirituale nel senso stretto che questo termine ha acqui-
sito nell'uso degli ultimi secoli.# In ogni epoca, la guida spirituale conserva le sue
caratteristiche peculiari, che la distinguono sostanzialmente da tutto cio6 che non é.5

La funzione del padre spirituale é di per sé indipendente dal potere dell'ordina-
zione. In pratica, tuttavia, non attribuiamo questo nome all‘esercizio pubblico del
magistero o della giurisdizione, ma lo riserviamo alle relazioni tra un insegnante
istruito ed esperto nei cammini dello spirito e un allievo che desidera trarre profitto
da questa conoscenza ed esperienza.®

Guida spirituale e parola

Nella Sacra Scrittura non si parla molto della guida spirituale individuale.” Tut-
tavia, notiamo i testi biblici che hanno maggiore influenza su questo argomento.?
[ pitt importanti sono i passaggi in Matteo 10,20 e Luca 10,16. Alle guide spirituali si
applica pit facilmente il passo di Matteo 10,20: “Non siete voi a parlare, ma é lo Spi-
rito del Padre vostro che parla in voi”. Una caratteristica essenziale della guida spiri-
tuale della tradizione cristiana, che si realizza principalmente attraverso la parola, &
la risposta alla domanda del discepolo negli apoftegmi dei padri: “Dimmi una parola
per la mia salvezza”? 1l modo pit efficace per conoscere l'essenza della guida spiri-
tuale orientale ¢ ascoltare i racconti degli antichi padri stessi, riportati negli apofteg-
mi dei padri.”

Sulla questione della spiritualita dei padri, dei leader, delle guide, la risposta
degli antichi padri € nota soprattutto attraverso sant‘Ireneo. Ecco la sua definizione
di uomo spirituale: “L'unione dellanima con il corpo attraverso l‘accoglienza dello
Spirito di Dio rende I'uomo spirituale”." Il grande contributo, tuttavia, & quello di
aver stabilito in modo definitivo la primazia dell'amore: “Grande & il dono dell'amo-
re, che é pit prezioso della conoscenza, pili glorioso della profezia, piti eccellente di

4 Porov. Padre, dimmi, p. X.

Porov. HAUSHERR, 1., SJ: Spiritual Direction In The Early Christian East. Collegeville : Cistercian
Publications, Liturgical Press, 1990, p. 9.

6 Porov. Padre, dimmi, p. X.

7 Porov. BUCHSEL, F.: Der Geist Gottes im Neuen Testament, Giitersloh 1929; H. Leisegang, Pneuma
hagion, Lipsia : 1922. GACHTER, P.: ,Zum Pneumabegriff des hl. Paulus* In: Zeitschrift fiir Katho-
lische Teologie 53 (1929), 345 - 408.

8 Porov. HAUSHERR, 1., SJ: Spiritual Direction In The Early Christian East. Collegeville: Cistercian
Publications, Liturgical Press, 1990, pp. 26 - 27.

9 Porov. Padre, dimmi, pp. 27.

10 Porov. Padre, dimmi, p. XIV.

1 Adversus Hcereses, V, 8,1, PG 7, 142 B; ed. W. W. HARVEY, t. 2, Cambridge 1857.
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tutti gli altri carismi”* Sant‘Ireneo aggiunge che: “La Chiesa non solo ha I'amore, ma
su di essa riposa lo Spirito di Dio. La prova dell'amore perfetto ¢ il martirio, e questo
¢ impensabile senza la presenza dello Spirito”.3

Strettamente correlato alla guida spirituale secondo i padri del deserto é il ter-
mine “educazione”. Maa cosa educavano i padri del deserto? I fratelli che si recavano
dai padri del deserto per chiedere loro una parola formulavano la loro domanda in
questo modo: “Dimmi una parola, come posso salvarmi?” Ai padri del deserto non
interessava solo educare una persona buona, un abitante della societa temporanea,
ma questi padri si ponevano un obiettivo molto pitt ambizioso. I padri del deserto
sottolineano la necessita della salvezza! Le persone che cercano una guida spirituale
non cercano solo di approfondire la vita di preghiera, ma sono piuttosto interessate
al loro sviluppo interiore, alla pace o allintegrazione della personalita.™

Gregorio di Nazianzo, nell'opera De fuga, in relazione all'insegnamento della
guida spirituale, descrive l'infinita diversita degli individui e la necessita di adattarsi
a ciascuno di essi. Questo carattere individuale della guida é spesso confermato da
grandi autori spirituali come San Nilo, Sant‘Isidoro di Pelusio, San Barsanufio e Ori-
gene.5 [ padri del deserto hanno costruito, come nessuno prima di loro, l'ars artium,
,larte divina di scacciare il male dagli altri», come diceva Cassiano, peritissimus car-
minum divinorum incantator, in una parola la guida delle anime®.”

La guida spirituale era insegnata e praticata in tutta la sua perfezione solo tra
i monaci. E solo su di loro abbiamo informazioni sufficienti in questo senso. D‘altra
parte, come in tutti i paesi cristiani, anche in Oriente la guida spirituale praticata nei
monasteri & sempre stata il modello di riferimento per la guida spirituale delle altre
categorie di fedeli. Coloro che cercano un guida spirituale sono coloro che in qual-
che modo aspirano alla perfezione. Solo coloro che hanno progredito sulla via della
perfezione hanno i doni e l'esperienza necessari per trasmettere una guida utile; in
realta sono quasi sempre monaci o ex monaci che sono diventati vescovi. Due cate-
gorie fondamentali di fedeli costituiscono i gruppi principali a cui si rivolge la guida
spirituale: le persone consacrate e i laici.®

L‘uomo diventa spirituale attraverso quella partecipazione allo Spirito Santo che
é santita, e uno dei segni di questa spiritualita o santita ¢ la Sidxpioig (diakrisis).”
Linsegnamento sul discernimento degli spiriti & uno degli aspetti principali della

2 Pqdre, dimmi, pp. 27 - 28.

B Padre, dimmi, p. 28.

14 Porov. HIZYCKI, Sz., OSB.: Kierownistwo duchowe wedtug Ojcéw pustyni, Antologia i komentarz,
Krakow : Tyniec-Wydawnictwo Benedyktynow, 2012, pp. 12 - 13.

15 Porov. Padre, dimmi, pp. X. - XL

16 Collatio XVIII, De tribus antiquis generibus monachorum, 17, PL 49, 124 A.

17 BREMOND, H.: Les Péres du désert, t. 1, ,Les moralistes chretiens‘, Introduzione, Parigi 1927,
p. XLV.

8 Porov. HAUSHERR, 1., SJ: Spiritual Direction In The Early Christian East. Collegeville : Cistercian
Publications, Liturgical Press, 1990, p. 267.

19 Nota: diakrisis = diakriza, € la distinzione tra il bene e il male, tra il divino e il diabolico, tra ci6 che
¢ opportuno fare; quindi prudenza, giusta misura.
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vita spirituale elaborato da Origene e ripreso dai padri del deserto.® Per noi & fon-
damentale acquisire un‘idea precisa della spiritualita e della guida spirituale secondo
i padri del deserto e gli asceti, poiché sono stati soprattutto loro a dare alla guida spi-
rituale la sua forma classica.”

Dal testo sopra riportato possiamo dedurre alcune conoscenze fondamentali: la
guida spirituale veniva praticata attraverso l'educazione con la parola, si concentrava
sulla spiritualita, poneva laccento sulla preghiera, I'ascesi, la diakrisis, il discerni-
mento e il silenzio nella solitudine.

Padri spirituali

In primo luogo esamineremo l'interpretazione dei concetti di accompagnamen-
to spirituale, guida spirituale e padri spirituali, cosi come ci vengono tradotti soprat-
tutto da P. Hausherr nella sua opera.

E noto che i concetti di guida spirituale e accompagnamento spirituale sono
spesso identificati o scambiati tra loro e che le denominazioni della persona che
svolge il ruolo di guida spirituale sono diverse. Nella pratica religiosa si é affermata
la denominazione “guida spirituale”. Tale denominazione non ¢é la piti appropriata.
Sono infatti pit adatti i termini “padre spirituale” o “maestro spirituale”. Il compi-
to del padre spirituale & quello di accompagnare le anime lungo il cammino che il
Signore traccia loro, poiché Dio ¢ I'unico ed esclusivo guida delle anime e il maestro
é solo suo aiutante. Accompagnare a Dio e scomparire. Esporre le anime all‘azione di
Dio, rivolgerle sempre al Sole Divino e rimanere nell‘'ombra.>

La guida spirituale, che é guida o accompagnatore dell'anima, & un aiutante nel
cammino della vita spirituale. Offre aiuto nel campo della fede, aiuto nel riconoscere
la volonta di Dio per I'uvomo in una determinata situazione, istruisce su importanti
questioni spirituali, aiuta nei momenti di debolezza e di incertezza.»

La vocazione alla vita paterna nello Spirito si realizza effettivamente, come scri-
ve Hausherr, nell'amore totale, nella comunione dei santi.* Nel caso dei padri anti-
chi, colui che chiamiamo guida spirituale era indicato in diversi modi. Soprattutto
padre spirituale o semplicemente padre, o abba (femminile amma), poi secondo le
sue diverse funzioni: géron (anziano), presbyteros (anziano), perché di solito é una
persona in eta avanzata o almeno adulta; didascalos, perché deve insegnare; dior-
thotés, paideutés, aleiptés, perché deve correggere, rettificare, guidare. Di tutti
questi nomi, il pitt importante, il piu frequente, I'unico che dice tutto e sottolinea
l'essenziale & padre, con o senza la qualifica di spirituale. Percio Padre spirituale non
significa solo guida nelle questioni della vita spirituale. Il termine guida spirituale
non é sufficiente, perché non si tratta solo di una semplice lezione morale.>

20 Porov. Padre, dimmi, p. 34.

2t Porov. Padre, dimmi, p. 34.

22 Porov. WIDER, D., OCD: Spoloc¢nd cesta. Versione elettronica da collezione privata, p. 84.

23 Porov. GOGOLA, J. W., OCD: Teoldgia spolocenstva s Bohom. Presov : Editore Michala Vaska, 2005,
p- 135.

24 Padre, dimmi, pag. VIIL

25 Porov. SMIRNOV, S. J.: Douchovni Otetz v drevnei Vostocnoi tserkvi, 1, Serghiev Posad 1906, p. 7.

26 Porov. Padre, dimmi, pag. XIV.
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E evidente che il padre spirituale non ¢ il rabbino che spiega o applica la Torah,
né il casista che risolve problemi morali. E il padre.” Il grande onore di essere chia-
mato padre nel cristianesimo dipende da qualcosa di diverso dalla semplice codifica-
zione degli insegnamenti orali del passato o dalla semplice esegesi della legge scritta:
si tratta di una paternita autentica, non solo giuridica o metaforica. Si tratta di una
paternita reale, di una partecipazione attiva alla paternita divina.?®

Secondo Evagrio di Pontico®, il padre spirituale é prima di tutto una persona
che da molti anni si impegna nell‘ascesi praticando 'adempimento dei comanda-
menti. Si tratta di un nuovo “metodo spirituale” che purifica la “parte passionale
dell'anima”. Non é possibile insegnare agli altri cio che non si é sperimentato perso-
nalmente. Il frutto della collaborazione tra la grazia di Dio e lo zelo umanoe lo ,stato
naturale di salute dell'anima ¢ dnd0e1c, (apatheia), la liberta dalla concupiscenza®>

La paternita spirituale é innanzitutto imitazione di Cristo. In quanto tale, deve
accompagnare le persone dal male alla virtu (attraverso la pratica) e dall‘ignoranza
alla conoscenza di Dio (attraverso la teoria).>

La necessita dellaccompagnamento spirituale

[ diversi stadi di crescita delle persone, che progrediscono giorno dopo giorno,
devono essere accompagnati con misericordia e pazienza.>* Tra le cause della crisi
della fede cristiana nel popolo cattolico, oltre ad altri motivi, vi & fondamentalmente
la mancanza di accompagnamento pastorale. La necessita di una guida spirituale
nella vita spirituale & una verita inconfutabile, come testimoniano 'autorita e la pra-
tica della Chiesa, la tradizione e l'effettiva necessita. Le anime hanno bisogno di una
guida esperta che le accompagni al porto della salvezza.>4

Pertanto, sono molti i santi e i religiosi che testimoniano la necessita di una
guida spirituale. Le guide si esercitano nell'amore, nella bonta, nella pazienza e in
altre virtl, mentre i guidati si esercitano nell'umilta, nella docilita, nell'obbedienza
e nella mortificazione, affinché si compia perfettamente la legge dell‘amore verso
Dio e verso gli uomini. Chi vuole raggiungere la perfezione non deve seguire la pro-

27 Porov. Padre, dimmi, p. 1.

28 Porov. Padre, dimmi, pp. 2 - 5.

29 Nota: Evagrio di Pontico (circa 345 - 399) fu un importante monaco cristiano, teologo e asceta del
cristianesimo primitivo, che influenzo notevolmente la spiritualita e la tradizione monastica della
Chiesa orientale. Era originario del Ponto (I'odierno nord della Turchia) ed é considerato una delle
figure chiave della cosiddetta spiritualita del deserto.

30 Porov. BUNGE, G.: Ewagriusz z Pontu - mistrz zycia duchowego, Krakéw : Tyniec-Wydawnictwo
Benedyktynow, 2011, pp. 358 - 359.

3t Porov. BUNGE, G.: Ewagriusz z Pontu - mistrz zycia duchowego, Krakéw : Tyniec-Wydawnictwo
Benedyktynow, 2011, p. 367.

32 Porov. FRANCESCO, Papa: Evangelii gaudium. Esortazione apostolica. Roma : 24 novembre 2013,
punto 44.

33 Porov. FRANCESCO, Papa: Evangelii gaudium. Esortazione apostolica. Roma : 24 novembre 2013,
punto 7o.

34 Porov. MEYNARD, A. M., OP: Duchovni Zivot. Olomouc: MCM, 2004, pp. 47 - 48.
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pria testa, né affidarsi solo al proprio giudizio, ma sottomettersi con umilta alla guida
di una buona guida spirituale.

Data l‘attuale carenza di persone esperte che si dedicano all'accompagnamento,
€ necessaria, anzi indispensabile, la formazione di consacrati e laici, uomini e don-
ne, che siano qualificati per accompagnare specialmente i giovani.* Cio vale anche
per le singole categorie di accompagnatori spirituali.

Il primo luogo di accompagnamento ¢ la famiglia, il padre ela madre> La
necessita di avere una guida spirituale vale anche per i laici. Tutti sono chiamati alla
perfezione. [ laici ricorrevano meno alla guida spirituale; in loro liniziativa doveva
sempre partire da loro stessi. Il piti delle volte il loro padre spirituale era semplice-
mente colui che li assolveva durante la confessione.*® San Teodoro Studita insegnava
che tra tutti i cristiani esiste una perfetta uguaglianza per quanto riguarda le leg-
gi della vita interiore e spirituale.® Tuttavia, possiamo sapere qualcosa sulla pratica
della guida dei laici solo dalle lettere di alcuni famosi superiori.* Alcune lettere di
San Nilo, indirizzate ai laici, rivelano spesso la sua preoccupazione che essi progre-
discano sulla via della perfezione.# Anche la comunita svolge un ruolo importante
nell’accompagnamento.*

Nel nostro cammino attraverso la vita & necessario affidare il nostro cuore a una
persona che ci accompagni senza sospetti né diffidenza. Affidarsi a un altro richiede
unarte.

P. Hausherr parla della necessita, anzi del dovere, di avere un padre spirituale,
una guida spirituale, in relazione ai doveri del discepolo, cioe di chi é guidato. L'im-
perfezione del discepolo richiede che egli ricorra ai consigli, all‘aiuto e alle preghiere
degli altri. Liniziativa dovra sempre partire da chi cerca una guida.* Secondo l‘au-
tore citato, il primo dovere e quello di avere un padre spirituale, che pero bisogna
cercare.® E estremamente importante sapere quali sono i segni che consentono di
riconoscere un padre spirituale.+

35 Porov. MEYNARD, A. M., OP: Duchovnt Zivot. Olomouc : MCM, 2004, p. 47.

36 Porov. FRANCESCO, Papa: Christus vivit. Esortazione apostolica post-sinodale. Roma : 25 marzo
2019, punto 244.

37 Porov. FRANCESCO, Papa: Christus vivit. Esortazione apostolica post-sinodale. Roma : 25 marzo
2019, punto 242.

38 Porov. HAUSHERR, 1., SJ: Spiritual Direction In The Early Christian East. Collegeville : Cistercian
Publications, Liturgical Press, 1990, p. 306.

39 Porov. CHENU, M. D.: ,Moines, clercs, la‘ics au carrefour de la vie évangélique”. In: Revue d‘Histoire
Ecclésiastique 49/1 (1954), 59 - 89.

40 Porov. HAUSHERR, 1., SJ: Spiritual Direction In The Early Christian East. Collegeville : Cistercian
Publications, Liturgical Press, 1990, p. 310.

4 Porov. HAUSHERR, 1., SJ: Spiritual Direction In The Early Christian East. Collegeville : Cistercian
Publications, Liturgical Press, 1990, p. 311.

42 Porov. FRANCESCO, Papa: Christus vivit. Esortazione apostolica post-sinodale. Roma : 25 marzo
2019, punto 243.

4 Porov. FRANCESCO, Papa: Evangelii gaudium. Esortazione apostolica. Roma : 24 novembre 2013,
punto 244.

44 Porov. Padre, dimmi, p. 183.

45 Porov. Padre, dimmi, p. 183.

46 Porov. Padre, dimmi, p. 184.
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Il primo segno dovrebbe essere la santita personale della guida, ovvero poter
constatare almeno il costante impegno verso la perfezione. Laspetto ascetico non é
un indicatore sufficiente della spiritualita. Tutte le qualita necessarie per una guida
possono essere riassunte in due parole: spiritualita e discernimento. Proprio all‘ini-
zio del cammino ascetico sorge il problema piti urgente: la necessita di aprire i propri
pensieri a un padre spirituale diacritico.*

Per quanto riguarda l'eta del padre spirituale, Cassiano mette in guardia dal pre-
stigio degli anni: non basta avere i capelli bianchi.#® Evergetinos, ispirato da Cassia-
no, ha riassunto questa esperienza: L'unica via sicura per la salvezza ¢ che ciascuno
confessi i propri pensieri a un padre discernente, affinché questi lo guidi alla vir-
t, evitando di seguire la propria volonta secondo i propri criteri.”# Alla domanda:
“A chi bisogna chiedere consiglio sui propri pensieri?‘, la risposta é: bisogna chiedere
a colui in cui si ha fiducia e che si sa essere in grado di sostenere i pensieri degli altri.>°
Un segno importante nella scelta é quindi la fiducia nel padre spirituale prescelto.”

Uno dei piti importanti mistici bizantini, Simeone il Nuovo Teologo, si & occu-
pato del problema della ricerca di una guida spirituale e ha sottolineato che per rico-
noscere una persona del genere, chi la cerca ha bisogno della luce dello Spirito Santo.
San Basilio scrive della necessita di dare al monaco principiante un maestro spiritua-
le che egli stesso richieda. Il novizio, tuttavia, poteva scegliere solo tra i sacerdoti che
l'autorita competente riteneva idonei alla guida.>>

I compiti del padre spirituale

Per quanto riguarda la guida spirituale, il compito principale é quello di essere
innanzitutto un aiutante di Gesu Cristo, I‘unica Guida delle anime. Condurre le ani-
me lungo le vie di Dio, lungo le quali Egli le guida, e non lungo le proprie, per con-
segnarle pure e sante a Dio.? E dovere dei padri spirituali lavorare alla salvezza e al
perfezionamento delle anime, almeno di quelle che si rivolgono spontaneamente
aloro>

I compiti della guida spirituale sono molto vari, cosi come sono varie le anime.
Oggetto del compito della guida spirituale ¢ tutto cio che riguarda il progresso spi-
rituale delle anime che le sono affidate. Aiuta a rimuovere gli ostacoli sul cammino
spirituale, a coltivare le virtu, aiuta a chiarire i dubbi della coscienza, spesso anche
a sistemare alcune questioni temporali che interferiscono con gli interessi spirituali.
La guida spirituale che segue il progresso dell‘anima che percorre tranquillamente
il sentiero battuto non deve necessariamente possedere conoscenze e capacita par-
ticolari. Tuttavia, essere guida delle anime é un compito spesso faticoso e difficile

47 Porov. Padre, dimmi, p. 186.

48 Porov. Padre, dimmi, pp. 186 - 187.

49 Porov. Padre, dimmi, p. 187.

50 Porov. Lettera, 358, p. 182.

5t Porov. Padre, dimmi, pp. 187 -188.

52 Porov. Padre, dimmi, pp. 188 - 189.

53 Porov. WIDER, D., OCD: Spoloc¢nd cesta. Versione elettronica da collezione privata, p. 84.

54 Porov. HAUSHERR, L., SJ: Spiritual Direction In The Early Christian East. Collegeville : Cistercian
Publications, Liturgical Press, 1990, p. 185.
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e richiede al guida spirituale tre eccellenti qualita: nella conoscenza, nella santita
e nel discernimento degli spiriti.>

La prima condizione affinché esista un motivo per guidare qualcuno é che que-
sti sia determinato a percorrere la via della perfezione. Una persona puo avere buoni
desideri e rimanere sulla via, frenata da vari vizi e errori. In tal caso, il compito del
guida é quello di avvertire, richiamare l‘attenzione, incoraggiare. Un guida severo sa
suscitare sentimenti di fiducia e pensieri di pace nelle anime zelanti.>

Giovanni Crisostomo specifica con grande saggezza il ruolo della guida spiri-
tuale. Non deve imporre o addirittura proporre cio che I'anima forse non é ancora in
grado di sopportare; tuttavia, non deve mai rimanere passivo. Se ha a cuore il pro-
gresso dell'anima, la formera e la coltivera fino al punto in cui in essa sorgera sponta-
neamente il desiderio di una maggiore perfezione.s

Le qualita del padre spirituale. Le qualita necessarie per laccompagnamento

spirituale

P. Hausherr ha suddiviso le qualita e le caratteristiche necessarie per il padre
spirituale in tre gruppi: qualita morali, qualita intellettuali e qualita gerarchiche. Di
seguito riportiamo una breve descrizione solo di alcune qualita e caratteristiche.

Caratteristiche e qualita morali

Simeone il Nuovo Teologo si basa sulla tradizione quando afferma che nulla &
pit difficile che svolgere il suddetto ufficio: & l'arte delle arti.® E sicuramente il com-
pito pitt nobile, ma proprio per questo il pit difficile.> Guidare le anime é la pit
dolorosa di tutte le funzioni; inoltre, per purificare gli altri, si rischia di contaminare
se stessi. E quanta conoscenza € necessaria per svelare agli altri tutte le insidie del
nemico!* Per questo motivo e indispensabile lo sforzo personale del guida spirituale
verso la perfezione. Solo dopo aver sottomesso tutte le passioni malvagie, dopo che
tutte le lotte in noi, da qualunque parte provengano, si saranno placate, solo allora
potremo dedicarci all'educazione e allo sviluppo degli altri.”

San Nilo scrive per i cenobiti e allo stesso modo san Saba avverte che non ci si
puo dedicare agli altri prima di aver vinto le proprie passioni fisiche e mentali.®

Evagrio, nell'opera Antirhetorika, mette in guardia dalla vanita, perché la consi-
dera pericolosa in quanto induce all‘incoscienza.

55 Porov. MEYNARD, A. M., OP: Duchovnt Zivot. Olomouc : MCM, 2004, p. 48.

56 Porov. HAUSHERR, 1, SJ: Spiritual Direction In The Early Christian East. Collegeville : Cistercian
Publications, Liturgical Press, 1990, p. 313.

57 MEYER, L.: Saint Jean Chrysostome, maitre de perfection chrétienne , Paris : 1934, p. 362.

58 Porov. Padre, dimmi, p. 45.

59 Porov. Padre, dimmi, p. 47.

60 Porov. Padre, dimmi, p. 49.

61 Porov. Padre, dimmi, p. 49.

62 Porov. Padre, dimmi, p. 50.



LACCOMPAGNAMENTO SPIRITUALE NELLA TRADIZIONE ORIENTALE

F lavanita che ci spinge a istruire i nostri fratelli prima di aver raggiunto la per-
fezione.®

L'elemento pil necessario nell'esercizio del ministero spirituale & 1'amore. In
senso generale, I'amore interiore per Dio e per il prossimo € sinonimo di perfezione.
Ognuno da solo cio che ha. Come puo qualcuno affermare di condurre a Dio se ne &
ancora lontano? Nessuno si avvicina a Dio se non attraverso I'amore. Questa formu-
la & di Giacomo di Saruga.* Ripete cio che, da Sant‘Ireneo, nessun cristiano ha mai
messo in dubbio. Tutta la santita consiste nel St ti¢ ayamtng mAnatov yeveoau tov Geov
(attraverso l'amore ti avvicini a Dio): e tutta la guida spirituale consiste nel condurre
a Dio attraverso 1'amore.® Indubbiamente sono necessarie anche grazie ausiliarie,
come il dono della parola, per condurre gli altri al fine supremo, ma anche queste
grazie sono legate all'amore.® E sicuramente un grande vantaggio stabilire in modo
definitivo la primazia dell‘amore.”

Dobbiamo considerare 'amore soprattutto in relazione al prossimo pit vicino,
che sono i figli spirituali, coloro che portano il fardello.®® La gentilezza e il discerni-
mento sono le qualita per eccellenza del padre spirituale.® Tuttavia, il presupposto
fondamentale per il ruolo di guida spirituale rimane 'amore.” L'amore del padre
spirituale si manifesta in molti modi: con la pazienza, la mitezza o la severita bene-
vola. Il padre spirituale é colui che incoraggia i fratelli e infonde coraggioa coloro che
hanno dovuto lottare.” Tutta la carita che ci si puo aspettare da un santo e solo un
santo puo essere veramente caritatevole.”

La pazienza unita alla mitezza ¢ la forma piu significativa di pazienza. La man-
canza di mitezza puo causare grandi danni all'anima.” Gli elementi di mitezza,
umilta e amore si riscontrano spesso nei padri spirituali piti importanti. Affinché un
guida spirituale susciti negli altri la fiducia che li portera ad aprirsi, deve essere lui
stesso santo e considerarsi un peccatore.”

La guida spirituale deve essere sicura di sé nel presente, capace di prevedere il
futuro; piu forte di un atleta, deve saper sopportare la fragilita dei deboli; in breve,

63 Porov. Padre, dimmi, p. 50. Vedi anche FRANKENBERG, W.: Evagrius Ponticus, Berlino: 1912,
pp- 530 - 537.

64 Porov. Ed. BEDJAN, L.: Parigi: 1897, p. 441. Vedi anche HAUSHERR, L., SJ: Padre, dimmi una parola.
La Direzione spirituale nell ‘antico Oriente. Bresseo di Teolo : Edizioni scritti monastici Abbazia di
Praglia, 2012, p. 51.

65 Porov. SantATANASIO: De Virginitate, 21, PG 28, 276 D f.

66 Porov. Vitae Patrum, N, XVII De charitate, 19, PL 73, 976; Porov. 111, 181, col. 799 B; VII, XXVIII De
labore sanctorum, 4, col. 1050 C.

67 Porov. Padre, dimmi, pp. 27 - 28.

68 Porov. Apoftegmi, Poemen 8, col. 321.

69 Porov. Padre, dimmi, p. 53.

70 Porov. Padre, dimmi, p. 66.

7 Padre, dimmi, pp. 55 - 56.

72 Porov. Padre, dimmi, p. 53.

73 Porov. Padre, dimmi, pp. 58 - 61.

7 Porov. Padre, dimmi, pp. 62 - 64.
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non deve trascurare nulla per aiutare i suoi fratelli a progredire nella perfezione,
afferma san Basilio nelle sue Grandi regole.”

La severita dei padri spirituali nella guida delle anime puo dipendere da diver-
si motivi: dall'insegnamento stesso, dalla generosita dell‘allievo o, al contrario, dalla
sua incorreggibilita. Conosciamo bene la pazienza indulgente dei padri. La severita
del padre spirituale dipende piti spesso solo dalla sincerita con cui applica il tradizio-
nale insegnamento ascetico.”

In ogni caso, la guida spirituale deve sforzarsi di non imporre nulla che sia ecces-
sivo per le forze fisiche e morali del discepolo in questione.”

Caratteristiche e qualita intellettuali

I privilegio piu prezioso del padre spirituale, per quanto riguarda l'essere guida,
é lavirtt o il dono di Dio che in greco si chiama Swkpioig (diakrisis). Questo termi-
ne significa sia discernimento che perspicacia e prudenza. La guida spirituale non é
altro che la messa in pratica del discernimento degli spiriti per il bene di chi & guida-
to. La diakrisis compare per la prima volta in sant‘Antonio e sant‘Atanasio, e successi-
vamente in Cassiano. Va innanzitutto notato che si tratta di un carisma dello Spirito
Santo, ma che nonostante cio per riceverlo sono necessarie la preghiera e l'ascesi.”
La diakrisis & necessaria per guidare coloro che ipoteticamente ne sono privi, poiché
l'uomo incontra molti pericoli nel cammino dell‘ascesi.®

Il dono della diacritica é talmente superiore agli altri in materia di guida che
puo essere adatto a tutti e, in particolare, pud compensare la giovinezza e la cono-
scenza. Nessuna persona di qualsiasi posizione sociale ¢ a priori esclusa dal carisma
della diacritica.®

[ pitt importanti tra i padri spirituali non devono la loro fama ai loro studi, ma
alla loro vita e ai doni che hanno ricevuto da Dio. Solo la purezza consente l‘accesso
alla vera scienza. La scienza profana, e persino la semplice scienza delle cose divine,
non ha alcun valore nelle questioni di ordine spirituale: qui vale solo la scienza rice-
vuta da Dio al prezzo della purezza dellanima e della mente.®> Questa distinzione
tra le due scienze e la valutazione suprema, anzi esclusiva, delle conoscenze spiri-
tuali e carismatiche rappresenta uno dei tratti dominanti della mentalita monastica
orientale dalle sue origini fino ai giorni nostri. Poiché lideale era la vita apostolica,
era logico ricordare che gli apostoli Pietro e Giovanni sono qualificati nella Sacra
Scrittura come ignoranti.® Secondo i mistici orientali, le conoscenze non sono rac-
comandabili se non provengono esclusivamente e direttamente dallo Spirito Santo,
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come ricompensa per le opere ascetiche e la purificazione.® La vera conoscenza si
ottiene con la purezza dellanima e della mente.* San Gregorio il Teologo era un
grande studioso, ma non doveva il titolo di teologo alla sua erudizione.®

Nel dono della diacritica esistono diversi gradi e quindi anche una gerarchia tra
i padri spirituali. I diakritici possono essere anche dioraticos, cioé avere il dono del-
la visione (visione, empatia, acume), persino della cardiognosi.*” La diorasis, cioé la
visione spirituale, &€ come vedere attraverso delle cortine che impediscono la vista alle
persone comuni. Secondo Sant‘Antonio, I'anima completamente purificata e stabi-
lizzata puo diventare dioratica, vedere molto pit lontano.®

Tra le molte virtli, anche la prudenza é indispensabile. La sua mancanza non
permette di perseverare fino alla fine nel cammino verso la perfezione. Proprio la
prudenza é chiamata nel Vangelo occhio e lampada del corpo.® La prudenza ricono-
sce tutti i pensieri e le azioni dell'uomo, esamina e vede alla luce cio che é necessario
fare. Se abbiamo un giudizio falso e siamo immersi nella notte dell‘ignoranza, anche
i nostri pensieri e le nostre azioni che ne derivano saranno avvolti nell‘'oscurita del
peccato.”

Gli antichi padri, come tutti gli altri, considerano la prudenza un dono di Dio,
ma meglio di altri hanno compreso che i doni di Dio non ci esentano dallo sfor-
zo delle nostre capacita umane. Questi padri erano ben consapevoli dell'esistenza
del subconscio. Molte passioni sono nascoste nella nostra anima, ma sfuggono alla
nostra attenzione. Sono le tentazioni a rivelarle. San Massimo chiama questa pre-
senza del subconscio anenergesia.”

Oltre alle caratteristiche principali necessarie per svolgere la funzione di padre
spirituale, tutte legate alla spiritualita, occorre menzionarne un‘altra che puo man-
care anche al pili autentico tra gli uomini spirituali: saper esprimere correttamen-
te i pensieri e saper concretizzare e mettere in atto, a seconda delle circostanze, le
disposizioni interiori di amore, indulgenza, pazienza e coraggio paterno.” A questo
aspetto della conoscenza é legata labitudine, diventata legge, di aspettare, anche
quando si parla delle cose di Dio, che sia l'altro a chiedere. Evagrio imparo questa
lezione all‘inizio del suo soggiorno nel deserto:% ,,Quando vai da qualcuno, non par-
lare prima che l‘altro ti chieda... Evagrio ne rimase cosi colpito che disse: "Credimi,
ho letto molti libri, ma non ho mai incontrato una tale saggezza“% Come possiamo
essere sicuri che Dio ci invita a parlare prima che qualcuno ci chieda qualcosa? La
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prudenza permette di discernere gli argomenti di cui si é in grado di parlare.> In
generale, pero, i padri antichi rispondono alle domande senza esitazione. Sanno che
¢ un dovere d‘amore e vedono nel fatto stesso di essere ascoltati un segno della volon-
ta di Dio.s®

Il carisma della diacresi rimarrebbe inutile, almeno per gli altri, se non fosse
accompagnato dal dono di un linguaggio chiaro, preciso, raffinato ed efficace. In ter-
mini arcaici si potrebbe dire: i due carismi che rendono perfetto un padre spiritua-
le sono il discernimento e la profezia, come espresso nel Martirio di San Policarpo.””
Queste due cose non devono necessariamente coesistere nella stessa persona, né
nello stesso momento.%®

Qualita relative alla gerarchia

Alla domanda se sia necessario essere sacerdoti e se si debba essere guide spi-
rituali, la tradizione cristiana risponde cosi: bisogna svolgere il compito che e stato
assegnato a ciascuno. L'ordine monastico non é stato istituito per guidare gli altri,
ma il monaco stesso doveva lasciarsi guidare dagli altri. In realta, occorre distinguere
chiaramente due tipi di confessione: 'accusa dei peccati al fine di ottenere I'assolu-
zione e l'espressione di pensieri che ha come obiettivo l'orientamento alla sua accet-
tazione.” La sola posizione gerarchica, il sacerdozio, non é sufficiente per diventare
padre spirituale nel senso di confessore.™

Per quanto riguarda i monaci che non erano stati ordinati, essi potevano svol-
gere l'accompagnamento spirituale sotto forma di consiglio. Non solo ai monaci non
€ mai stata tolta la paternita spirituale, ma essi non 'hanno nemmeno richiesta. Per
una valida assoluzione é necessario il sacerdozio e, inoltre, I'approvazione del vesco-
vo. Per quanto riguarda la guida spirituale indipendente dal sacramento, i monaci, le
monache e i laici continuavano a rivolgersi al geronte,” persone sante che conside-
ravano spirituali: e in realta erano quasi sempre monaci.

Unfaltra questione riguarda chi debba essere il padre spirituale, se questo ufficio
spetti di diritto alligumeno. Esistevano due tendenze: i padri spirituali igumenici
e i padri spirituali non igumenici. L'eremitaggio conteneva i germi di entrambe le
tendenze. L'assenza di superiori tra i padri del deserto determinava il diritto, anzi la
necessita, che ciascuno scegliesse un padre spirituale. Al contrario, il dovere forte-
mente inculcato di obbedire al monaco anziano una volta scelto gli conferiva un‘au-
torita che in seguito nelle comunita organizzate poteva appartenere solo all'igume-
no. I sostenitori di entrambi i sistemi potevano quindi fare appello agli anziani."
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La situazione del padre spirituale era complicata dal problema della stabilita
(poiché I'igumeno rinunciava al suo ufficio, ma rimaneva nel monastero e guidava le
anime) e dalla ricerca di una soluzione. Un‘altra soluzione sarebbe quella di conce-
dere la liberta all‘interno del monastero stesso di affidare la cura della propria anima
a un anziano che non sia un ieromartire. In generale, tuttavia, tale persona non &
autorizzata a prendersi cura di coloro che si rivolgono a lei liberamente, ma ¢ espres-
samente designata alla cura di una persona specifica.

I doveri del padre spirituale

E difficile trattare separatamente le qualita e i doveri del padre spirituale, anche
se concettualmente questi due ambiti sono facilmente distinguibili. In pratica, l'eser-
cizio dei doveri e solo la realizzazione delle qualita. Tuttavia, tale esercizio € subordi-
nato al principio supremo: l'obiettivo da perseguire, che ¢ il progresso spirituale del
discepolo. Le qualita del padre spirituale devono esistere prima di poter essere messe
al servizio degli altri. Egli le utilizza per il bene degli altri, in relazione alle situazioni
umane che sono mutevoli. Un tale continuo adattamento & possibile solo grazie alla
prudenza.”s

Dopo aver accettato il ruolo di guida spirituale, secondo P. Hausherr, i com-
piti fondamentali di un accompagnatore spirituale nei confronti delle persone che
accompagna sono: praticare le virtl per essere un esempio per i discepoli, pregare
per i discepoli spirituali affidati alle sue cure, portare parte del loro fardello e amare
i suoi protetti spirituali.

Accettazione della funzione di guida spirituale

La prima manifestazione dell'amore del sacerdote, e forse anche della sua giu-
stizia, & quella di non rifiutare la funzione di guida spirituale. La guida spirituale
come funzione del padre spirituale si estende al dovere di insegnare. Gli antichi
padri esitavano ad assumere il ruolo di maestro spirituale per paura della tentazio-
ne contro l‘umilta. Consideravano sicuro per la loro anima accettare un compito cosi
pericoloso solo quando non era pitt possibile rifiutarlo.® Allinizio di ogni esercizio
di autorita deve esserci la sottomissione, o meglio la sottomissione del guida spiri-
tuale alla volonta di Dio, e la conformita dei suoi comandi alla volonta di Dio costitu-
isce l'unica giustificazione dell'obbedienza che i discepoli gli dimostrano.”

Pregare per i propri figli spirituali

Assumere la funzione di padre spirituale impone innanzitutto il dovere di pre-
gare per coloro che vogliono progredire nella vita spirituale. Il padre spirituale deve
essere colui che prega per i propri figli spirituali, come risulta dal suo ruolo di guida
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spirituale.”® Gia gli apoftegmi di sant’Antonio testimoniano l'abitudine dei disce-
poli di affidarsi all‘intercessione dei loro padri in Dio.® San Giovanni Climaco dice:
,Padre, prega per me', & una formula che spesso introduce la richiesta di un disce-
polo.* Lefficacia della preghiera spiega in gran parte i risultati sorprendenti della
paternita spirituale.”

Inoltre, secondo la pili antica tradizione cristiana, la preghiera per i figli spiri-
tuali fa parte del dovere generale di pregare per gli altri ed & pitt opportuno pregare
in modo particolare per coloro che la Provvidenza ha unito a noi in modo speciale.
Per i padri del deserto, avere cura delle anime significa dedicarsi al loro bene spiri-
tuale come alla propria salvezza; significa dare loro un posto privilegiato nella sup-
plica incessante che I'uomo rivolge a Dio con tutta la sua vita trasformata in preghie-
ra. [ padri spirituali, proprio in virtu della loro funzione, devono pregare per i loro
figli spirituali, specialmente se questi lo chiedono.” La preghiera del padre spirituale
accompagna il discepolo ovunque; e la certezza e la consapevolezza di questa pre-
ghiera gli danno grande pace. Grazie alla preghiera sfugge ai pericoli in cui senza di
essa perirebbe.™

Ma é importante anche la perseveranza del padre spirituale nella preghiera per
il discepolo. Il padre spirituale a volte dovra pregare a lungo prima di vedere qual-
che risultato delle sue suppliche, e lui deve pregare.”™ Fin dai tempi piti antichi si &
affermata l'usanza di chiedere al padre spirituale una preghiera o una benedizione
prima di ogni passo. Tuttavia, il dovere di pregare per i propri figli spirituali solleva
alcune domande, come ad esempio: cosa dovrebbe chiedere a Dio per i propri figli
spirituali? La liberazione dalle tentazioni o la forza per resistervi vittoriosamente?"s
Un‘altra domanda é: 'umilta impedisce all‘intercessore di pensare che le sue preghie-
re per gli altri siano esaudite? Grazie alla moderazione, I'umilta dell‘altro viene pre-
servata e |'amore puo svilupparsi senza il timore che si trasformi in eccessiva severita
o eccessiva delicatezza."®

Portare parte del peso dei discepoli

Pregare per i propri protetti significa gia portare parte del loro peso, perché la
preghiera ¢, tra tutte le opere ascetiche, quella che richiede pit coraggio,” e perché
tale preghiera procura al discepolo sollievo dai suoi dolori e allo stesso tempo gli da
la forza di sopportarli. Un modo eccellente e spesso molto meritevole peraiutare una
persona a sopportare il suo fardello & anche quello di ascoltarla pazientemente quan-
do si confida delle sue prove o tentazioni, rispondere con delicatezza alle domande
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che si ripetono continuamente, accettare senza stancarsi le stesse visite per ascoltare
di nuovo le stesse confidenze."

Un altro modo per portare parte del peso del discepolo & assumersi parte della
penitenza che merita la colpa dell‘altro, o parte delle preghiere necessarie per ottene-
re il suo perdono. Si tratta di un atto d'amore."

Sullavia della perfezione cristiana, il fardello piu pesante é la lotta contro i nemi-
ci della salvezza: i demoni eiloro complici, che sono le nostre cattive abitudini,
diventate quasi una seconda natura. Sostenere con tutti i mezzi queste lotte dello
spirito & un dovere di chiunque accetti la funzione di padre spirituale.* La norma di
ogni guida spirituale (rveupatikng Tpootactag) € sempre quella di anteporre l‘inte-
resse degli altri al proprio.™

Esiste un modo invisibile di portare i fardelli degli altri, basato sulla comunione
dei santi. Il sacrificio, il riscatto, la soddisfazione esistono anche nella paternita spi-
rituale. Il padre spirituale non puo assumersi il peso al punto da liberare completa-
mente il discepolo da ogni penitenza.

Un grande peso per il padre spirituale é anche la responsabilita per i comandi
e le direttive che impartisce. Il discepolo che li segue fedelmente non deve piti preoc-
cuparsi di cercare la volonta di Dio.

E senza dubbio la principale opera d‘amore: assumersi la responsabilita del-
la salvezza eterna degli altri, e i padri del deserto la prendevano molto sul serio. Il
discepolo, tuttavia, deve essere umilmente e coraggiosamente obbediente al suo
padre spirituale.

C‘é un altro fardello del discepolo che il padre spirituale puo assumersi, anzi
deve assumersi, se & igumeno: il fardello dei beni materiali. I beni materiali e la pro-
pria volonta sono strettamente collegati: i beni materiali non sono forse il mezzo piti
comune per soddisfare la propria volonta? Questo pero porta alla distruzione di ogni
pace e contemplazione.”

Amare i propri figli spirituali

Il padre spirituale € una persona che ha cosi a cuore la pace e il progresso nel-
le virtti dei suoi figli spirituali che non esita ad assumersi, per quanto possibile, il
loro passato con i loro peccati e il pentimento che questi peccati richiedono; il loro
presente con i problemi attuali e il loro futuro con la necessita di cercare per loro la
volonta di Dio. Il dovere del discepolo rimane quello di compiere questa volonta di
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Dio. Ma anche in questo il padre spirituale lo aiutera efficacemente con le sue pre-
ghiere e lo guidera con l'esempio della sua vita.®

Tutto questo avviene in un‘atmosfera di bonta, creata dall‘amore umano e dall‘a-
more divino. A dire il vero, non c‘@ motivo di mettere costantemente in discussione
l'amore del padre spirituale per i suoi discepoli. Tale amore e implicito. In realta, la
paternita é il prototipo e la fonte di ogni altra forma di amore.*” L'amore paterno &
un amore forte e proprio nella misura di questa forza & un amore autentico, capace di
superare il male degli altri in tutta linfinita varieta delle situazioni umane. Il padre
spirituale vuole agire solo per il bene dei suoi discepoli, come Dio stesso.** San Teo-
doro Studita ha affermato: ,Nulla & buono come un padre, e cioé un padre secondo
Dio“ La paternita spirituale si sviluppa gradualmente in qualcosa di cosi meravi-
glioso e allo stesso tempo puro, in una parola spirituale, che é necessario pensare alla
Santissima Trinita, da cui ha origine.>

Animare 'uomo non significa prosciugare il suo cuore, ma liberarlo da ogni fal-
so amore, affinché possa sviluppare tutte le manifestazioni dei sentimenti umani al
servizio dell'amore divino.®

La fedelta, la fiducia, la fede nella guida spirituale sono possibili solo attraver-
so una sottomissione completa e totale.> L'insegnamento dei padri orientali su tale
obbedienza é caratteristico per il suo assolutismo, che tuttavia non significa dispoti-
smo. L'obbedienza incondizionata deve provenire esclusivamente dal discepolo; essa
si ottiene in modo piu efficace quando la guida spirituale é discreta nell‘esercizio del-
la sua autorita e sa che il vero rispetto si conquista con I'esempio della propria vita.”
Obbedienza e autorita vanno molto bene insieme: la prima ¢ generale, la seconda
interviene al momento giusto.5

Liinteresse primario per la salvezza e la perfezione richiede la mortificazione di
quell'attaccamento emotivo a se stessi che si chiama volonta propria o filautia. Per
raggiungere questo obiettivo supremo, tutti i mezzi sono buoni, tranne quelli che
violano il comandamento di Dio, cioé proprio quelli che alimentano l‘amor proprio.™
L'obbedienza va di pari passo con la rinuncia al mondo: queste due virtu si influen-
zano e si misurano a vicenda. Nessuno lo conferma piti volentieri di san Teodoro
Studita. In ogni caso, nulla puo eguagliare la lotta dell‘apertura del cuore e le opere
di obbedienza: con queste due pratiche I'anima viene illuminata, la propria volonta
viene soppressa; attraverso di esse si raggiunge la perfetta vicinanza del figlio spiri-
tuale al padre spirituale. Senza di esse, nessuna virtt ha valore.®
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Il motivo ultimo della paternita e della filiazione spirituale non é l'obbedien-
za. Questa ¢ possibile e valida solo se si sottomette a Cristo secondo le parole di San
Paolo (Ef 6,5). Il superiore deve esercitare la sua funzione come colui che si sottomet-
te a Cristo: prima agire, poi insegnare. Il subordinato deve obbedire e sottomettersi
come colui che obbedisce a Cristo stesso.” Dopo Dio, & necessario amare come Dio
stesso coloro che ci conducono a Dio.3® San Giovanni Climaco afferma esplicitamen-
te che la fiducia e I'amore verso il padre spirituale conducono a Dio.™

Ritratto di un padre spirituale

A titolo di sintesi delle riflessioni precedenti, presentiamo il ritratto di un padre
spirituale cosi come lo descrive Simeone il Nuovo Teologo, monaco, mistico e teolo-
go bizantino del X secolo.“* ,Colui che, dopo un‘attenta analisi di sé stesso, scopre
di essere libero da ogni desiderio di vanita, senza il minimo segno di piacere o desi-
derio materiale, puro da ogni avarizia e egoismo, dotato di perfetta moderazione,
senza inclinazione alla collera; colui che ha raggiunto un amore cosi grande per Dio
che solo sentendo il nome di Cristo si infiamma immediatamente d‘amore fino alle
lacrime, e piange anche per i suoi fratelli, perché considera i peccati degli altri come
propri, pur ritenendosi il pitt grande peccatore; se infine vede che la grazia dello Spi-
rito Santo lo illumina meravigliosamente, fino a rendere il suo cuore simile al sole,
se vede in sé chiaramente rinnovato il miracolo del roveto ardente, cosi che, pur bru-
ciando per l‘unione della sua anima con il fuoco inaccessibile della divinita, non ne &
consumato, perché ¢ libero da tutte le passioni; inoltre, se si umilia al punto da con-
siderarsi indegno e incapace di tale onore, perché conosce la debolezza della natura
umana, e tuttavia ripone tutta la sua fiducia nella grazia divina e nel potere che essa
gli conferisce; se intraprende tale opera con gioia, perché spinto dal fervore della
grazia, senza alcuna riflessione umana; se offre la propria vita per i suoi fratelli sen-
za altro scopo che quello di adempiere al comandamento di Dio e praticare 'amore
per il prossimo, allora sara un vero padre spirituale. Oltre a cio che abbiamo detto, &
anche necessario che abbia l‘intelletto libero da ogni idea mondana, che sia rivesti-
to dei magnifici ornamenti dell'umilta, che non abbia alcuna inclinazione o predi-
lezione particolare per coloro che lo aiutano nel suo compito, né ombra di malizia
o avversione nel cuore verso coloro che gli si oppongono, ma che tratti tutti con la
stessa bonta, la stessa semplicitd, la stessa sincerita d‘animo.“# ,,E nonostante tutto
cio, non deve osare accettare questa dignita senza il consiglio e il permesso del suo
padre spirituale. Deve invece umiliarsi e agire solo su suo ordine e preghiera, e accet-
tare questo ufficio esclusivamente per la salvezza dei fratelli. Se pero sa che il suo

137 Teodoro, lib. 11, Epistola 43, PG 99, 1245 C.

138 Porov. Padre, dimmi, p. 210.

B9 Porov. Padre, dimmi, p. 213.

140 Nota: Simeone il Nuovo Teologo era un monaco orientale, i cui scritti hanno avuto una grande
influenza sulla teologia e la spiritualita dell‘Oriente. Nacque nel 949 in una nobile famiglia a Gala-
ta, in Paphlagonia (Asia Minore). Mori il 12 marzo 1022. Porov. anche: Katechéza Svitého Otca
Benedikta XVI. 17.9.2009. In: https://dku.abuba.sk/node/702 , 01.10.2025.

141 SYMEON LE NOUVEAU THEOLOGIEN: Logos 88, Venezia : ed. Denis de Zagora, 1790, p. 507; PG
120, 435 AC.
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padre spirituale ha la stessa grazia dello Spirito Santo ed é stato riconosciuto degno
di ricevere la stessa conoscenza e saggezza, allora non gli dira mai nulla che sia con-
trario alla volonta di Dio, ma solo cio che ¢é gradito a Dio e utile alla sua anima.”+

Cerchiamo ora di trovare nella seconda parte del contributo una risposta alla
domanda su come i principi della paternita spirituale, presentati sulla base della tra-
dizione cristiana, possano essere applicati oggi nella formazione dei sacerdoti, ma
non solo dei sacerdoti.

Conclusione

Lanalisi della paternita spirituale nellantico Oriente, condotta attraverso il
magistero di Irénée Hausherr e la testimonianza dei Padri, ci riconsegna un'imma-
gine dellaccompagnamento che trascende il tempo e le categorie puramente giu-
ridiche o intellettuali. Come abbiamo visto, il vero padre spirituale non é colui che
impone una direzione esterna, ma colui che, attraverso la propria diakrisis (discerni-
mento) e la purezza del cuore, si fa trasparenza dell‘unica vera Guida, che ¢ lo Spirito
Santo.

In sintesi, i punti cardine emersi delineano un modello di accompagnamento
fondato su tre pilastri:

Lesperienza prima della dottrina: La guida é autentica solo se nasce da una vita
vissuta nell‘ascesi e nel silenzio. Non si pud condurre l‘altro verso una meta (la sal-
vezza) che il padre stesso non stia attivamente perseguendo.

La carita come ,portare i pesi“: L'accompagnamento non & un mero esercizio di
ascolto, ma una forma di amore vicario in cui il padre prega, soffre e intercede per il
figlio, partecipando attivamente alla sua lotta spirituale.

Larte della parola e del silenzio: Il , dirmi una parola“ dei padri del deserto non &
un'istruzione teorica, ma un evento spirituale personalizzato, che richiede al pastore
la rara virtu della prudenza e della discrezione.

Oggi, in un contesto ecclesiale segnato da sfide antropologiche e crisi di fede
riscoprire la paternita spirituale significa superare il rischio di una pastorale ridotta
a gestione burocratica o consulenza psicologica.

[l ritratto del padre spirituale delineato da alcuni autori menzionati da I. Hau-
sherr rimane un ideale attuale: una figura capace di infondere coraggio attraverso
la propria santita e umilta. In definitiva, 1'accompagnamento spirituale nella tradi-
zione orientale ci insegna che la crescita dell'anima non pu6 mai essere un cammi-
no solitario, ma richiede una relazione filiale in cui I'obbedienza del discepolo e la
sapienza del padre convergono nell‘unico obiettivo della configurazione a Cristo.
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Abstract: The article analyzes the legal basis of anti-Christian policy in the Roman Empire from the
mid-third century to the Great Persecution, with particular focus on the reign of Diocletian. It argues
that the traditional scheme of the “ten persecutions” should be treated primarily as a theological and
symbolic model rather than as a precise legal-historical periodization. In its place, the study applies
a two-stage framework: local and occasional repression before Decius, and increasingly universal,
centrally directed persecution from Decius to Diocletian. The core of the analysis is the four edicts of 303-
304, which transformed earlier practices into a coherent imperial legislative program aimed at Christian
institutions, clergy and worship. Drawing on patristic sources, Roman legal categories and modern
historical-legal scholarship, the article shows that Diocletian’s policy was connected with tetrarchic
centralization, the renewal of pax deorum and the protection of imperial unity.

Keywords: Diocletian. Edicta maxima. Collegia illicita. Roman law. Pax deorum. Cognitio extra ordinem.
Maiestas. Christian persecution. Tetrarchy. Persecution edicts.

Introduction and methodology

From the very beginning, Christianity developed in close connection with the
history of the ancient world, becoming part of the social, political and legal process-
es of the Roman Empire. As John Paul Il noted, ,Christianity is a religion immersed
in history" - its fate cannot be considered in isolation from the state structures
and the imperial cult of the time. The memory of the martyrs?, recorded in patristic
sources and liturgy, is not only a story of the heroism of faith, but also a testimony of
social tensions and the operation of the law, which was to protect the pax deorum -
peace with the gods, the foundation of the Roman community.

Scholars have long observed that the history of Christian persecution has been
presented in a highly schematic manner for centuries. The motif of the “ten persecu-
tions”, associated with Augustine’s De civitate Dei and developed in later Christian
historiography, served primarily a symbolic and theological function by referring to
the plagues of Egypt; it should not be treated as a precise legal chronology of impe-
rial policy. Only a critical analysis of both Christian sources (Eusebius, Lactantius,

1 JOHN PAULII: Apostolic Letter Novo Millennio Ineunte, Wroctaw 2001, n. 5, p. 9.

2 Pozri MUSURILLO, H.: The Acts of the Christian Martyrs, Oxford 1972, pp. 15 - 20; Pozri CASTEL-
LI, E. A.: Martyrdom and Memory, New York 2004, pp. 34 - 41; Pozri BROWN, P.: The Cult of the
Saints, Chicago 1981, pp. 70 - 74; Pozri BOWERSOCK, G.: Martyrdom and Rome, Cambridge 1995,

pp- 42 - 45.
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Cyprian and Tertullian) and secular evidence allows us to see that, until the middle
of the third century, repressions were mostly sporadic and resulted from the deci-
sions of local governors or short-term political needs. Universally controlled perse-
cution did not begin until the edict of Decius, while a full legislative system in this
area was introduced by Diocletian.

In its classical form, the scheme of the “ten persecutions” usually presents per-
secution as a sequence of ten distinct waves: under Nero, Domitian, Trajan, Mar-
cus Aurelius, Septimius Severus, Maximinus Thrax, Decius, Valerian, Aurelian and
Diocletian. The model had a strong symbolic and catechetical function, especially
because of its connection with the biblical image of the plagues of Egypt. It should
therefore not be read as a precise legal chronology. Some episodes were local and
dependent on provincial practice, whereas only the measures of Decius and, above
all, Diocletian acquired the character of empire-wide coercive policy.

This article therefore adopts a two-part chronological division: the period of
local persecution (from Nero to Gallienus) and the period of universal persecution
(from Decius to Diocletian). The analysis focuses on the four edicts of Diocletian
from 303-304 (edicta maxima), which for the first time in the history of the Roman
Empire gave anti-Christian repression the form of a coherent legislative program.

Thearticle is based on an interdisciplinary approach, combining three perspec-
tives:

1. History of the Church - the use of patristic sources (Eusebius, Lactantius,
Cyprian, Tertullian) and the acts of martyrs, taking into account their rhet-
oric and apologetic goals.

2. History of the Roman state - placing persecution in the context of political
and military crises of the third century, tetrarchy reforms and the restora-
tion of the unity of the Empire’.

3. History of Roman law - analysis of the concepts of collegia illicita*, cri-
men maiestatis and the cognitio extra ordinem procedure, as well as a com-
parison of Diocletian's edicts with earlier imperial rescripts (e.g. Trajan and
Hadrians).

3 Pozri DE STE. CROIX, G. E. M.: Why Were the Early Christians Persecuted? In: Past & Present, no.
26 (1963), pp. 6 - 38; Pozri CORKE-WEBSTER, ].: By Whom Were Early Christians Persecuted? In:
Past & Present 261, London (2023), pp. 3 - 46; Porov. WILKEN, R. L.: The Christians as the Romans
Saw Them, New Haven 2003, pp. 98 - 105.

4 Pozri BAUMAN, R. A.: Crime and Punishment in Ancient Rome, London 1996, pp. 102 - 108; HAR-
RIES, J.: Law and Empire in Late Antiquity, pp. 154 - 156.

5 TRAJAN: Epistulae, X, 97; Pozri The First Witnesses, In: Writings of the Apostolic Fathers, trans.
A. SWIDERKOWNA, [introduction, commentary and edit] M. STAROWIEYSKI, Krakéw 1998,
pp- 358 - 365; PLINY THE YOUNGER: Letters, X, 96, trans. ]. SCHYNADER, In: Anthology of the
Antique Letter, Wroctaw 1959, p. 21; DANIELOU, J. - MARROU, H. J.: History of the Church, vol. ],
p. 81; TERTULLIAN: Apologeticus, 11, 6 - 9, trans. J. SAJDAK, In: Writings of the Church Fathers
20, Poznan 1947, p. 10; Porov. EUSEBIUS OF CAESAREA: The History of the Church, 111, 33, pp. 133 -
134; Porov. https://www.researchgate.net/publication/370599633_Pliny_the_Younger_Correspon-
dence_with_Emperator_Trajan_translation, accessed: 9.11.2025; Pozri DEBINSKI, A. - JONCA, M.
- LERACZYK, L. - EUKA, A. (eds.): Correspondence of Pliny the Younger with Emperor Trajan, Lub-
lin 2017, vols. 1 - 2, pp. 482+346.
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The following research tools were used:

Analysis and criticism of sources: Christian accounts are compared with legal
documents and modern studies (among others Daniélou, Marrou, Simon, Bihlmey-
er, Tuchle, Kumor).®

Chronological-problematic method: local persecution is first discussed, and
then the evolution of the legal bases of repression up to the edicts of Diocletian is
presented.

Legal-historical synthesis: a juxtaposition of political, religious, and legal facts
in order to show that Diocletian’s edicts were a tool for centralizing power and pro-
tecting the pax deorum, and not just an expression of religious intolerance.

The methodology outlined in this way allows us to grasp both the spiritual
dimension of the testimony of Christians and the legal mechanisms through which
the imperial power tried to control the religious life of its subjects. The analysis was
carried out on the basis of an interdisciplinary approach, integrating the history of
the Church, the history of the Roman state and the history of law. Such a research
model allows us to grasp the persecution of Christians not only as a religious phe-
nomenon, but above all as an element of legal practice and power policy in the
Empire. In addition, the method of historical-dogmatic interpretation, typical of
legal sciences, was used. It consists in the analysis of legal norms in their historical
context and the interpretation of their meaning according to the principles used in
the Roman legal system. Thanks to this method, it was possible to reconstruct the
function of Diocletian's edicts within the legal order of the Empire and compare
them with earlier solutions.

State of research and historiographical context

Contemporary research on the persecutions of Diocletian is increasingly mov-
ing away from purely narrative and martyrological approaches, emphasizing their
legal, administrative and political dimensions’. The prevailing view in the litera-
ture on the subject is that the repressions of 303 - 304 should be interpreted in close
connection with the reforms of the tetrarchy and the attempt to rebuild the unity of
the Empire through the renewal of traditional religious practices and pax deorum?®.

Some scholars emphasize the continuity of Diocletian’s policy with the earli-
er actions of the emperors, especially the sacrificial edict of Decius and the repres-
sions during the reign of Valerian, interpreting the persecution as an intensification
of the already existing mechanisms of religious control®. Other authors, howev-
er, emphasize the element of breakthrough, pointing to the unprecedented use of

6  BIHLMEYER, K. - TUCHLE, H.: History of the Church, vol. I, pp. 97 - 101; DANIELOU, J. - MAR-
ROU, H. I.: History of the Church, vol. 1, pp. 165 - 179.

7 DESTE. CROIX, G. E. M.: Christian Persecution, Martyrdom, and Orthodoxy, Oxford 2006, pp. 105
-132.

8  REES, R.: Diocletian and the Tetrarchy, Edinburgh 2004, pp. 85 - 103; ANDO, C.: The Matter of the
Gods: Religion and Ius Publicum, Berkeley 2009, pp. 130 - 154; HARRIES, J.: Law and Empire in Late
Antiquity, Cambridge 2007, pp. 41 - 66.

9 LANE FOX, R.: Pagans and Christians, London 2006, pp. 587 - 604.
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edicts as nationwide legal norms that systematically excluded the Church from the
legal order of the Empire®.

A separate research stream, inspired by Lactantius message, draws attention
to the personal role of Galerius and ideological and divination factors as a direct
impulse to the escalation of repression”. However, this interpretation does not
exhaust the legal significance of the Diocletian edicts, which should be seen primar-
ily as an element of a long-term strategy of centralizing power and subordinating
religious life to the interests of the state.

This article fits into this dispute by proposing a historical and legal synthesis.
The study points out that although Diocletian’s policy shows elements of continu-
ity with earlier practices, the four edicts from 303-304 constitute a qualitatively new
stage in the history of Roman law - the first coherent, nationwide legislative pro-
gram aimed at Christianity.

The Persecution of Christians from Decius to Diocletian (249-284)

The second half of the third century was a time of profound changes in the
Roman Empire. After the fall of the Severian dynasty (235 AD), imperial power weak-
ened, and numerous usurpations and economic crises led to political instability.
The borders of the Empire were threatened by invasions by the Goths and Persians,
and internal social tensions deepened the administrative chaos. In this climate, the
Roman elites began to see Christians as a potential threat to the pax deorum and the
unity of the state, although the Church had developed relatively peacefully so far,
especially in the first half of the third centurys.

The initial concern was caused by local repressions under Emperor Maximi-
nus Thrax (235-238), who attacked the ecclesiastical elites, especially bishops, seeing
them as a threat to public order. However, the real breakthrough came only during
the reign of Emperor Decius (249-251). Faced with a crisis of authority and external
defeats, Decius decided to issue the first universal edict against Christians in history.
The document, issued in late 249 or early 250, mandated all citizens of the Empire to
participate in public sacrifices in honor of the gods and the emperor (supplicatio).’
Those who obeyed the order received a written certificate (libellus), confirming loy-
alty to the state®.

The Edict of Decius did not explicitly prohibit Christianity or require denuncia-
tion, but introduced the obligation of pagan practices as a condition for the preser-
vation of civil rights. Refusing to offer a sacrifice was tantamount to rebelling against

1o ANDO, C.: Imperial Rome AD 193 - 284, Edinburgh 2012, pp. 211 - 229; RIVES, . B.: The Decree of
Decius and the Religion of Empire, JRS 89 (1999), pp. 135 - 154; POTTER, D.: The Roman Empire at
Bay, London-New York 2004, pp. 451 - 470.

1 BARNES, T. D.: Sossianus Hierocles and the Great Persecution, Harvard Theological Review 8o
(1976), pp. 241 - 252.

2 HARRIES, J.: Law and Crime in the Roman World, Cambridge 2007, pp. 145 - 160.

B KUMOR, B.: History of the Church, vol. I, Lublin 2001, p. 47.

14 KUMOR, B.: History of the Church, pp. 47 - 48.

15 SIMON, M.: The Civilization of Early Christianity of the I-IV Centuries, pp. 205 - 207.

16 BIHLMEYER, K. - TUCHLE, H.: History of the Church, vol. I, pp. 97 - 99.
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the state, which put Christians on the charge of crimen maiestatis”. In practice, this
led to the confiscation of property, prisons, exiles to mines, and in extreme cases - to
executions. Among the victims was Pope Fabian, and many of the faithful, fearing
reprisals, made an apostasy (lapsi), which became a serious pastoral problem in the
Church®.

After the death of Decius, his successors - Trebonian, Gallus and Valerian -
continued the policy of repression. Valerian®, initially tolerant, issued the first edict
in 257 prohibiting Christian worship and gatherings in cemeteries*, and the fol-
lowing year a second edict ordering the immediate execution of clergy and the con-
fiscation of the property of Christians from the upper social classes®. As a result
of these decrees, Pope Sixtus II and bishops Fructuosus of Tarragona, Dionysius of
Alexandria and Cyprian of Carthage were killed. Walerian's policy was of a systemic
repression character, but it still did not constitute a uniform legislative program -
the edicts were a reaction to temporary crises in the state.

The breakthrough came during the reign of Gallienus (260-268), who promul-
gated an edict of tolerance, restoring the looted cemeteries to the Church and rec-
ognizing its existence (religio licita). This rescript was the first formal act in history
that introduced some form of religious freedom in practice in the Empire. Peace also
persisted under Aurelian (270-275), despite his efforts to renew the imperial cult.
It was not until the reign of Diocletian (284-305) that the situation changed radi-
cally: this ruler carried out a broad administrative and military reform (tetrarchy),
which included the religious renewal of the state. Christianity, growing in number

17 UMINSKI, J.: History of the Church, vol. I, Opole 1959, pp. 55 - 56; Pozri CYPRIAN: Letters, 55, 9, W.
SZOEDROWSKI, In: Writings of the Early Christian Writers, vol. [, Warsaw 1969, p. 243; RIVES, .
B.: The Decree of Decius and the Religion of Empire, pp. 138 - 145; ANDO, C.: Imperial Ideology and
Provincial Loyalty, Berkeley 2013, pp. 105 - 120.

18 CYPRIAN: De lapsis, 5 - 7, trans. J. CZUJ, In: Publishing House of the Church Fathers, Warsaw 1975;
CYPRIAN: Letters, trans. W. SZOEDROWSK]I, In: Writings of the Early Christian Writers, vol. |,
Warsaw 1969, p. 55; Pozri KOSENDIAK, A.: The Persecution of Christians in the Eastern Empire
during the Times of Emperor Diocletian in the Years 284 - 313, pp. 75 - 76; Pozri GRZYWACZEWSK],
J.: The Great persecution and the reconciliation of the lapsi, In: UKSW Scientific Publishing House,
Warsaw 2015, pp. 161; KAHLOS, M.: Religious Dissent in Late Antiquity, Oxford 2019, pp. 24 - 29;
Pozri RIVES, R. A.: The Decree of Decius and the Religion of Empire, Cambridge: Journal of Roman
Studies, vol. 89 (1999), pp. 135 - 154; P. Oxy. 2601, 2611; P. Mich. inv. 3608.

19 Pozri KOSENDIAK, A.: The Persecution of Christians in the Eastern Empire during the Times of
Emperor Diocletian in the Years 284 - 313, pp. 47 - 49.

20 Pozri BARNES, T. D.: Legislation against the Christians, Journal of Roman Studies 58 (1968), pp. 34
-38; CORCORAN, S.: The Empire of the Tetrarchs: Imperial Pronouncements and Government AD
284 - 324, Oxford 2000, pp. 386 - 392.

21 CYPRIAN: Letters, LXXX, 1,9, p. 308; H.E., VII, 11.

22 DANIELOU, J. - MARROU, H. J.: History of the Church, vol. 1, pp. 165 - 168; Porov. RIVES, J. B.: The
Decree of Decius and the Religion of Empire, Journal of Roman Studies, pp. 135 - 154; Pozri IBID.:
Religion and Authority in Roman Carthage: From Augustus to Constantine, In: OUP Oxford, Oxford
1995, p. 348; Pozri HEALY, P. J.: The Valerian Persecution: A Study of the Relations Between Church
and State in the Third Century A, in: Legare Street Press, Charleston 2022, p. 300; Porov. SELINGER,
R.: The Mid-Third Century Persecutions of Decius and Valerian, In: Peter Lang, Lausanne 2002,
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and organized, began to be seen not as a local problem, but as a threat to the unity
of the Empire.

Compared to earlier repressions, the actions of Decius and Valerian were more
formalized legally, but they still did not create a uniform anti-Christian code=. It
was Diocletian and his co-rulers who introduced four edicts (303-304), which can
be considered the first comprehensive legislative program against the Church. This
fact isa phenomenon in the history of Roman law - it transformed persecution from
local and ad hoc into a universal and planned religious policy*.

Diocletian’s Edicts: destruction of worship, degradation of legal status,

arrest of the clergy and forced sacrifices

In February 303, after a series of court consultations and auspices, the first of
the four edicts of persecution was promulgated - an act of the nature of an edictum
generale, valid throughout the Empire. Its provisions were multi-layered: it ordered
the demolition of houses of Christian congregations, the confiscation and handing
over of sacred texts, the dissolution of communities and the deprivation of Christian
public rights (honores, dignitates, the possibility of pursuing claims). In contrast
to the previous solutions - ad hoc and local - we are dealing here with a general
norm, the aim of which was to exclude the Church from the legal order of the state
and to permanently designate it as a category of prohibited associations (collegia
illicita) >

Christian sources report quite unanimously on the extent of repression. Lac-
tantius, describing the events in Nicomedia, emphasizes the primacy of symbolic
destruction: first the church was demolished, then the edict was promulgated in
the forum, and finally the searches and confiscation of books (librorum scrutatio)
began®. Eusebius adds that along with the temples, church archives and liturgi-
cal equipment were destroyed in order to interrupt the material continuity of wor-
ship*®. This dimension of , legislation targeting property” (confiscation and destruc-
tion of the res sacrae) was as important as sanctions against individuals, because it
struck at institutional memory and community governance.

The edict did not yet prescribe a universal sacrificium, but it introduced severe
civil consequences for the followers of Christ. In particular, it was about the loss of
judicial protection and legal capacity - a Christian could not defend his own rights,
lost the ability to hold office and was exposed to torture in the course of proceedings

23 Pozri POTTER, D.: The Roman Empire at Bay, London - New York 2004, pp. 245 - 260.

24 UMINSKI, J.: History of the Church, vol. I, p. 57.

35 LACTANTIUS: De mortibus persecutorum, 12 - 13; Porov. UMINSKI, J.: History of the Church, vol.
I, p. 57.

26 BIHLMEYER, K. - TUCHLE, H.: History of the Church, vol. I, pp. 100 - 101; Pozri KOSENDIAK, A.:
The Persecution of Christians in the Eastern Empire during the Time of Emperor Diocletian in the
Years 284 - 313, p. 91; Porov. ANDO, C.: Law, Language, and Empire in the Roman Tradition, Phila-
delphia 2011, pp. 67 - 89; CROOK, J. A.: Law and Life of Rome, Ithaca 1967, pp. 14 - 18.

27 LACTANTIUS: De mortibus persecutorum, 12; Porov. SIMON, M.: The Civilization of Early Christia-
nity of the I - IV Centuries, pp. 208 - 211.

28 EUSEBIUS OF CAESAREA: The History of the Church, VIII, 2.
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(quaestio per tormenta).® In practice, this strengthened the recognition of Chris-
tian communities as collegia illicita subject to dissolution, which opened the way for
the takeover of church property by the tax authorities and municipalities®.

From the point of view of legislative technique, Diocletian's edict referred to
the method of ,imperial mandates (general norms), already known in Roman law,
and its execution was entrusted to provincial governors, who used the cognitio extra
ordinem procedure. This explains the differences in the intensity of repression: strict-
er enforcement in the East (Galerius' sphere of influence), slightly milder in Italy
and Africa, where property sanctions were more often resorted to than life impris-
onment?.

An important novelty was also the scale of interference in the sphere of ,sym-
bolic goods® of the Church. The order to burn books - Scripturae divinae traditio -
created a new category of guilt and shame within Christianity (the dispute over tra-
ditores), which in the perspective of canon law of the fourth century brought long
disciplinary repercussions®. On the other hand, the forced dissolution of Chris-
tian communities and colleges, although formally rooted in the practice of Roman
supervision of associations, was unprecedented in scope: it covered all provinces and
was supported by a broad administrative campaign (property inventories, sealing of
archives, interrogations of the clergy).»

In the source tradition, the question of the causative motive returns: Lactantius
emphasizes the role of Galerius, who was supposed to persuade Diocletian to take
a tougher course. Regardless of the assessment of this testimony, it remains con-
sistent with the logic of the tetrarchy reforms to read the edict as a tool for restoring
pax deorum and state discipline - the Church appeared not so much as a ,foreign
religion®as a ,,corporation competing with the state for the loyalty of citizens®.

From the perspective of the history of law, the first edict makes persecution
a normative project: it is clearly distinguished from the ad hoc actions of the time
of Nero or from the policies of Decius and Valerian. While Decius forced an act of
loyalty (supplicatio) and documented it with [ibelli, Diocletian - before resorting to
sacrificial coercion - first ,removed the Church from the law*: he deprived it of plac-
es, books, personality and judicial protection. This sequence of measures reveals the
conscious, phased nature of the legislative agenda.

290 SIMON, M;, The Civilization of Early Christianity of the I - IV Centuries, pp. 211 - 214.

30 DANIELOU, J. - MARROU, H. J.: History of the Church, vol. I, pp. 168 - 170.

3t BIHLMEYER, K. - TUCHLE, H.: History of the Church, vol. I, pp. 100 - 101.

32 UMINSK], ].: History of the Church, vol. I, p. 57; Pozri tiez EUSEBIUS OF CAESAREA: HE, VIII, 2 -

3.

33 SIMON, M.: The Civilization of Early Christianity of the I - IV Centuries, pp. 214 - 217; Pozri WIL-
LIAMS, S.: Diocletian and the Roman Recovery, London 1997, pp. 142 - 160.

34 LACTANTIUS: De mortibus persecutorum, 11 - 13.

35 DANIELOU, J. - MAROU, H. J.: History of the Church, vol. 1, pp. 165 - 171; cf. RUPKE, J.: Religion of
the Romans, Cambridge 2007, pp. 220 - 237; Pozri BEARD, M. - NORTH, J. - PRICE, S.: Religions
of Rome, Cambridge 1998, vol. I, pp. 312 - 330.

36 Porov. f. comparative approach: SIMON, M.: The Civilization of Early Christianity I - IV Centuries,
pp. 205 - 217; UMINSKI, ].: History of the Church, vol. 1, pp. 55 - 57.
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The second edict of Diocletian, promulgated in 303, intensified the repressions,
which the first edict limited mainly to the destruction of places of worship, books
and depriving Christians of public rights. The new act ordered the general arrest of
all Christian clergy-bishops, priests, and deacons-and their imprisonment until they
offered sacrifices to pagan deities?. This was an unprecedented step in the history
of Roman law: for the first time, membership in the ecclesiastical hierarchy itself
became the basis of legal responsibility, and the edict was nationwide in nature, cov-
ering all provinces.

Lactantius emphasizes that this order caused a wave of arrests, especially in the
East, where the influence of Caesar Galerius prompted the governors to act vigor-
ously?®. Eusebius, recounting the events in the History Ecclesiastica, adds that in
some provinces the condition for release was the offering of even a symbolic sacri-
fice (sacrificium), which was used to break the morale of the clergy and compromise
their authority®.

A comparison with Valerian's earlier policy (257-258) reveals an important dif-
ference. In the first edict, Valerian limited himself to banning gatherings and wor-
ship, and in the second he ordered the execution of high-level clergy and the confis-
cation of the property of wealthy Christians*. However, these actions were reactive,
related to internal crises and external threats. Diocletian, on the other hand, includ-
ed the repression of the clergy in a long-term, planned program of rebuilding pax
deorum and social discipline, giving them the rank of universal law.

In terms of legal technique, the cognitio extra ordinem procedure was used,
which allowed the provincial governors to conduct proceedings flexibly, and at the
same time allowed the emperor to maintain control over the course of the trials. The
clergy were treated as members of the collegium illicita, and their detention in pris-
ons was preventive - it gave the authorities time to exert psychological and religious
pressure.

In the context of the policy of the Tetrarchy, this edict should be understood as
the second stage of a consciously planned escalation: after striking at the material
structures of the Church (the first edict), the authorities struck at its leadership cad-
res. This strategy was intended to break the resistance of Christians without imme-
diate bloodshed, while showing that the Empire could use the law as a subtle but
effective tool of social control+.

Diocletian’s third edict, issued in the second half of 303, marked the next stage
of the escalation of repression. While the first edict hit the material structures of the
Church, and the second against the leadership cadres, this document introduced the
compulsion of Christian clergy to offer sacrifices to pagan deities as a condition for

37 LACTANTUS: De mortibus persecutorum, 13, pp. 112 - 113; Porov. UMINSKI, ].: History of the
Church, vol. I, p. 57; BARNES, T. D.: Sossianus Hierocles and the Great Persecution, pp. 241 - 245.

38 LACTANTIUS: De mortibus persecutorum, 14, pp. 114 - 115.

39 EUSEBIUS OF CAESAREA: The History of the Church, VIII, 6.

40 CYPRIAN: Letters, LXXX, 1; Porov. DANIELOU, J. - MARROU, H. J.: History of the Church, vol. 1,
Pp. 165 - 168.

4 BIHLMEYER, K. - TUCHLE, H.: History of the Church, vol. I, pp. 100 - 101.

42 SIMON, M.: The Civilization of Early Christianity of the I - IV Centuries, pp. 214 - 217.
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their release from prison and the restoration of civil rights®. In practice, this edict
was supposed to break the morale of the Church and break its hierarchy, forcing the
clergy to act contrary to the faith.

Lactantius describes that prisons throughout the Empire were overflowing with
detained clergy after the Second Edict, prompting the authorities to issue a new
decree: clergy who refused to make a sacrifice were to be subjected to torture and the
death penalty*. Eusebius of Caesarea confirms this account in the History Ecclesi-
astica, adding that in some provinces (especially in the East) the governors showed
particular zeal to obtain from the clergy, at least a symbolic gesture of submission®.

Compared to the policy of earlier emperors, this edict represented a qualitative
change. Valerian punished the highest clergy with executions and confiscations,
but he did not apply universal religious coercion to the entire clergy. Diocletian, on
the other hand, used the law as an instrument of mass pressure, using the cognitio
extra ordinem procedure and the threat of losing property and life to force publicacts
of worship. In this way, the state clearly defined religious fidelity as the touchstone of
political loyalty, linking the sacrificium to the concept of maiestas?.

This edict also set an important precedent: by giving the sacrificial duty the
rank of universal law (rather than an ad hoc order of the governor), it strengthened
the belief that the emperor is the supreme guarantor of pax deorum. From a legal
point of view, the Christian religion ceased to be just a forbidden association (colle-
gium illicitum), and became a formal crime against the unity of the state. It was this
change that made it possible to introduce the fourth edict - already covering all the
inhabitants of the Empire - the following year+.

The fourth edict, issued at the beginning of 304, was the culmination of the
entire program of persecution. Unlike previous documents, which focused on the
Church's property, clergy, and structures, this legislative act made it mandatory for
the entire Roman society to make sacrifices - all the inhabitants of the Empire with-
out exception®. It was ordered that every citizen perform a sacrificium in the pres-
ence of state officials, and refusal was to be punished by torture, exile or death.

Lactantius emphasizes that this was a move by Galerius, who was to convince
Diocletian to maximally intensify repression>. Eusebius of Caesarea describes mass
interrogations and executions, especially in the eastern provinces, where governors
showed particular zeal in the application of the edict>. In Italy and Africa, repres-

43 LACTANTIUS: De mortibus persecutorum, 15, pp. 116 - 117.

44 LACTANTIUS: De mortibus persecutorum, 15, pp. 17 - u8.

45 EUSEBIUS OF CAESAREA: The History of the Church, VIII, 6 - 7, pp. 421 - 422.

46 CYPRIAN: Letters, LXXX, 1, pp. 233 - 234; Porov. DANIELOU, J. - MARROU, H. J.: History of the
Church, pp. 165 - 168.
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Law, Language, and Empire, Philadelphia 2011, pp. 98 - 113.

48 BIHLMEYER, K. - TUCHLE, H.: History of the Church, vol. I, p. 101.
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sion sometimes took a milder form - limited to confiscation or exile - but the legal
principle of universality was maintained.

In the context of earlier persecutions, this edict introduced a new quality: for
the first time, Roman law explicitly and universally recognized the refusal of an act
of state worship as a crime against the states. Decius' earlier actions (249-251) also
imposed a sacrificial duty, but not within the framework of such a systematic and
multi-stage legislative policy®. Valerian mainly attacked the elites, and his decrees
were of an ad hoc natures. Diocletian, on the other hand, used the edict as a tool
for centralizing power and renewing the pax deorum, treating Christians as not only
areligious but also a political threat.

The fourth edict was applied using the cognitio extra ordinem procedure, which
gave the governors flexibility in conducting trials and imposing punishments. This
law also allowed for the confiscation of property and social degradation of the con-
victs, which effectively weakened the economic structures of Christian communi-
ties. The edict created an atmosphere of legal terror, in which the religious act -
sacrifice - became the only proof of loyalty to the emperor and the state.

Ina legal sense, the fourth edict can be considered the first fully universal ,anti-
Christian code” in the history of the Empire. However, it was not a new invention - it
combined elements of earlier experiences (Decius, Valerian) with the new mecha-
nisms of Diocletian’s central power. The phenomenon of this act is that it made per-
secution part of the Roman legal system, and not just an ad hoc reaction to social
tensions or local unrest.*®

The importance of the edicts in the Roman legal system and their

reception

Diocletian’s four edicts are a unique testimony to the transformation of Roman
law in late antiquity. For the first time in the history of the Empire, the repression of
Christians was not an ad hoc political measure or an initiative of a local governor, but
an element of a centrally controlled legislative program, anchored in the supreme
imperial power®".

In Roman law, imperial edicts had the force of the entire territory of the state
and were treated as an expression of the will of princepsa (voluntas principis), equal
to other sources of law - rescripts or imperial constitutions. The use of this form in
the fight against Christianity showed that Diocletian's tetrarchy did not treat the
Church as a marginal sect, but as a structural threat to public order and pax deo-
rums®o.
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Lactantius in De mortibus persecutorum emphasizes that such a comprehen-
sive program of repression was possible thanks to the centralization of power intro-
duced by Diocletian and his co-rulers®. Eusebius, although at times emotional and
apologetic, also notes that the persecution was systemic in nature and covered all
provinces, not just the traditionally hostile regions of the East®.

The reception of Diocletian's edicts in Christian historiography was long-last-
ing. As early as the fourth century, the Church treated their memory as a point of
reference in discussions about fidelity to the faith (lapsi, traditores), and in conciliar
debates, examples from the time of the tetrarchy were used to shape disciplinary
canons®. In a broader legal and historical context, these edicts reveal the ability of
Roman law to transform into an instrument of political control of religion - from ad
hoc reactions under Nero to fully formulated religious ,codes”.®

At the same time, paradoxically, the defeat of this program - which ended with
the Edict of Milan (313) - showed the limitations of the law as a tool for combating
a dynamic religious movement. The application of public law against Christians did
not destroy the Church, but strengthened its identity and martyrdom, which later
influenced the formation of the Christian understanding of the state and law®+.

Conclusion

The analysis shows that this article makes an innovative contribution to the
study of the persecution of Christians. The rejection of the traditional scheme of
St. Augustine's ,ten persecutions” (De civitate Dei) in favor of a two-part division -
into periods of local (Nero-Galien) and general (Decius-Diocletian) persecutions -
reveals a new research perspective, more consistent with the realities of historical
sources and legal documents®.

It was also emphasized that Diocletian's four edicts should be understood as
the first comprehensive legislative program in the history of the Empire, rooted in
Roman legal categories: collegia illicita, crimen maiestatis and the cognitio extra
ordinem procedure®. This approach combines the analysis of public law and the his-
tory of the Church, proving that the repression of the tetrarchy was a legal and politi-
cal phenomenon, and not exclusively religious.

This work is an example of the synergy of faith and reason, about which John
Paul II wrote in the encyclical Fides et ratio: ,Faith and reason are like two wings
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on which the human spirit soars towards the contemplation of truth“®” The use of
methods of historical criticism and dogmatic and legal interpretation shows that
research on the persecution of Christians can and should combine the analysis of
historical sources with an understanding of Roman law - in the spirit of unity of sci-
ence and faith.

The phenomenon of Diocletian and his edicts is shown here not only as a dra-
ma of the Church, but also as an example of the functioning of law as a tool of social
control and proof of the limitations of legislation in the face of dynamic religious
phenomena. This approach, embedded in a reliable analysis of sources and legal cat-
egories, confirms that the persecution of Christians was not only a political fact, but
also an event that permanently changed the relationship between the state and the
Church in the history of the West®.

Concluding remarks and research perspectives

The analysis also opens up further research perspectives. The historical-legal
method used can be used for comparative studies of the status of other religious
communities in the late Empire and the evolution of the concept of religio licita in
the fourth century. A particularly promising direction for further research remains
the analysis of the reception of legal mechanisms developed in the tetrarchic period
in Constantinian legislation and in church law of late antiquity®.
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Abstract: The Talmud created Judaism and united the people of Israel throughout the world into a single
intellectual and social whole. It is considered the fundamental work of rabbinic Judaism, which arose from
oral tradition and remains an authoritative source of religious instruction or religious commandments
to this day. The aim of the study is to point out the rather complicated but systematic creation of texts
and editorial adjustments until a traditionally coherent work of Judaism was created. The aim of the
study is also to point out that the Babylonian Talmud is actively used today in various aspects and is not
just a historical document. The methods of analysis, synthesis and comparison of scientific discussions
with a special scientific hermeneutics were used in the preparation of the study. The Babylonian Talmud
is today the most widely used text in Orthodox Judaism, forms the basis of Jewish law, practice and
customs, and forms the core of the curriculum of Orthodox Jewish yeshivas. The sacred texts and
recorded religious traditions of Judaism are not a thing of the past, but continue to provide more than
just rules for the daily life of a follower and orthodox Jew of Judaism.

Keywords: Jewish History. Manuscript. Redaction. Rabbinic Judaism. Mishnah. Talmud.

Uvod

Talmud vytvoril judaizmus, ktory spojil ['ud Izraela po celom svete v jeden inte-
lektudlny a spolocensky celok.' Doslova znamena ,ucenie, stidium,” autoritativny
celok Zidovského zdkona a tradicie: Je povazovany za zakladné dielo rabinskeho
judaizmu, ktoré vzniklo na zdklade tstnej tradicie a az podnes je autoritativnym
zdrojom ndbozenskej vyucby alebo ndbozenskych prikazov: Je zlozeny predovset-

1 JEWISH VIRTUAL LIBRARY: Babylonian Talmud. https://jewishvirtuallibrary.org/babylonian-tal-
mud-full-text.

2 NEWMAN, J. - SIVAN, G.: Judaizmus od A po Z. Praha : Sefer, 2009. s. 221.

3 BRITANICA: Definition of terms. https://www.britannica.com/topic/Talmud#ref34863.
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kym z dvoch ¢asti, a to z Mi$ny* a Gemary,’ z aramejciny prelozené ako doplnenie,
resp. objasnenie alebo vyklad Misny.

V suvislosti s centrami Zidovskej ucenosti v Babylonii a Palestine sa Talmud
rozvinul v dvojakej forme, a to ako Palestinsky (Jeruzalemsky) Talmud a Babylon-
sky Talmud (Talmud Bavli). V realite Zidovskych komunit sa v§ak osved¢il a pouziva
Babylonsky Talmud. Tento je oproti Jeruzalemskému Talmudu pomerne obsirnej-
§i a rozsiahlejsi a zameriava sa podrobnejsie na cely nabozensky Zivot Zidov nielen
v Palestine ale aj v diaspére. Zatial, ¢o Jeruzalemsky Talmud ma len poradnu plat-
nost, Babylonsky Talmud je tak zavdzny pre nabozensku prax.®

Historia, vznik a redakcia Babylonského Talmudu

Babylonsky Talmud mozno definovat aj ako encyklopédiu znalosti a vedomosti
kompletného babylonského zidovstva.” ,Mudrci Sionu hovoria, Ze Talmud je dusou
Zidovstva ...“® Nasledne v stvislosti s Talmudom sa do popredia dostava aj takzvany
talmudizmus, ktory je charakterizovany ako ucenie rabinskeho judaizmu, zaloZené
na tvoreni tradicie Talmudu. Rovnako sa poukazuje na systém logického myslenia,
diskusii a komentarov nachadzajtcich sa v Talmude.?

Tvorba Talmudu trvala priblizne az do 6. stor. po Kr., pricom v zavere¢nej etape
sa konala iba definitivna redakéna praca zavere¢ného kanonického textu. Dokonce-
nie prace na tomto ddlezitom diele znamenalo zavf$enie vyznamnej etapy v rozvoji

4 Misna - (hebr. uéenie, opakovanie) zozbierané zikonné tistne tradicie Ustnej Tory. Zahffia $tiidium
mudrcov - MuZzov velkého zhromazdenia (Ansej kneset ha-gdola), pisérov (soferim) a talmud-
skych uéencov prvych dvoch storo¢i. Ked uZ toto ucenie bolo prili§ velkého rozsahu na zapaméta-
nie, tak bolo zozbierané a zapisané. NEWMAN, J. - SIVAN, G.: Judaismus od A do Z. Praha : Sefer,
S. I. 0., 2009. S. 119. Ide o subor prevazne pravnych pouciek, ktoré vznikali postupne pri sudnych
aktoch a pri vyu¢ovani Tory v obdobi od ustanovenia Velkého zhromazdenia (Bejt kneset ha-gdo-
la) az do uzavretia kanonickej migny okolo roku 200 pod redakciou Jehudu ha-Nasiho. PAVLIN-
COVA, H. - HORYNA, B.: Judaismus K¥estanstvi Islim. Olomouc : Nakladatelstvi Olomouc, 2003.
s. 109. Cielom Misny bolo zjednotit a posilnit rabinstvo. Bol to pokus ako zaistit dal$iu existenciu
judaizmu, a teda aj celistvost ¢i neporusitelnost Zidovského Iudu, ktory bol rozohnany do celého
sveta. ELIADE, M.: Dejiny ndboZenského mysleni III. Praha : Oikoymenh, 1997. s. 152 - 153.

5 BACHER, W.. Talmud. https://wwwjewishencyclopedia.com/articles/14213-talmud#anchory;
Gemara - (aram. u¢enie podla tradicie, dodatok) texty, ktoré vznikli pri¢inenim amoraitov po uza-
tvoreni mi$ny. Ide o komentar misny, spolu s fiou tvori zdkladnu ¢ast zbierky obsahujiicu normy
pre Zidov, ktor4 je znima pod nazvom Talmud. KOMOROVSKY, J. a kol.: Religionistika a ndbo-
Zenskd vychova. Bratislava : F. R. & G. spol. s. 1. 0., 1997. s. 117. Gemara obohacuje text o diskusiu,
rozliéné ndmietky a polemiky s nimi suvisiace a tiez priklady zo Zivota a histérie. Miestami tému
obchédza, a to v pripade, ked rozpravaca napadne ind stvislost, pripadne dejova podobnost's inym
miestom v Talmude. Zakladnym textom gemary je sugja - vnutorne ohranicend jednotka materi-
dlu, akysi minitraktét s ¢asto zloZitou organizaciou. Na opisovej rovine je zakladnym organizac-
nym principom gemary zdruZovanie, stihrnost a encyklopedickost. SLADEK, P.: Mald encyklopedie
rabinského judaizmu. Praha : Libri, 2008. s. 226.

6 PAVLINCOVA, H. - HORYNA, B.: Judaismus Kfestanstvi Islém. Olomouc : Nakladatelstvi Olomo-

uc, 2003. S. 204.

7 BBC WEBSIDE: The Talmud. https://www.bbc.co.uk/religion/religions/judaism/texts/talmud.

shtml.

8 VRANA, J. Kruh sa uzatvdra. http://jaroslavvranas.blogspot.com/2010/01/prezvato.html.

(02.04.2010).

9 OTTOVA vseobecnd ENCYKLOPEDIA M - Z. Bratislava : Cesty, 2006. s. 513.
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ranného rabinskeho judaizmu a zarove aj zavi$enie ndbozenského vyvoja starého
[zraela.”

Babylonsky Talmud je trojnasobne rozsiahlejsi oproti Jeruzalemskému Tal-
mudu. Stal sa zdkladom Zidovstva a ¢asto sa pod pomenovanim Talmud rozumie
prave Babylonsky Talmud." Rovnako toto dielo je mozné oznacit za babylonsky
komentar Misny. Talmud bol spisany v ¢ase, kedy anticka kulttira bola v postupnom
upadku. Dokument mal uz v tej dobe podrobne rozpracovanu zdkonnt ochranu
zien, pracujucich a zvierat.> Ale i napriek tomu otazky o vzniku Babylonského Tal-
mudu je pomerne problematicka. Analyza samotného babylonského Talmudu pou-
kazuje na to, Ze rabin Asi zhromazdil sice velké mnozstvo materialov, avsak oproti
ostatnym redaktorom a ucitelov sa nepovazuje za toho, ktorého by aj jeho ticastnici
povazovali za redaktora prvého znenia Babylonského Talmudu. V kazdom pripade
vSak obdobie Asiho bolo rozhodujtice pre redakciu babylonského Talmudu.>

yJalmud je oslava jazyka v jeho najréznejsich formdch, od podobenstva az
po tie najstrucnejsie vyroky“+ Jednotnu redakciu babylonského Talmudu zdoraz-
nuje J. Neuser takto: , Fakty, ktoré mdme pred sebou, nenaznacujii nahodily, epizo-
dicky a sedimentdrny proces postupného stmelovania a vzrastania.“s Vacsia Cast
materidlov Talmudu, ktoré napokon boli pri¢lenené k odsekom Misny a sformova-
né do dnesnej podoby sa vyvijali priblizne pol storo¢ia. Neusner popiera tradi¢nu
predstavu postupného vyvoja Talmudu ako jedného diela, skor pripusta kompilac-
ny, ediénd, planovita redakciu, ktord sa riadila jednotnymi kritériami. Tento jeho
pristup spochybnuje detaily, ktoré ukazuji na postupné dejiny vzniku a ktoré tak-
tiezZ nezrovnala ani mozna redakcia v zmysle jednoliatosti diela. ].N. Epstein pouka-
zuje na rozdiely a rozpory Talmudu, urcitych traktatov, taktiez $tylistické a jazyko-
vé rozdiely, ako aj rozdiely mien amoraitov v rozli¢nych traktatoch. Tvrdi, ze baby-
lonsky Talmud nie je jednotnym dielom, ale edi¢nou ¢innostou zavere¢na redakcia
dava do hromady pramene rozli¢nych d6b mnohych redaktorov, autorov alebo §kél.®
Z toho vyplyva, ze kazda cast traktatu je knihou samou o sebe. N‘ darim, Nazir, Mei-
la, K'ritot a Tamid - tychto pat traktatov sa od zvysku Talmudu odliSuje gramaticky-
mi ¢i jazykovymi zvla$tnostami. Medzi tieto osobitné traktdty sa zaraduju aj urcité
Casti T‘murot, ktoré sa vyznacujti nazvom lisana ach‘rina. Navz4jom sa odliuju napr.
gramatikou, slovnou zasobou, ako aj terminologiou. Namiesto vyrazu tejku, ked vec
zostava nerozhodnuts, je napriklad slovo tiba'e. Na inom mieste frdza chasurej mej-
chasra, poukazujuca na vyklad, ktory vypusta urcité casti textu mi$ny, chyba tam,
kde by bola inak oc¢akavana. Tieto, ako aj iné jazykové odchylky, sa pomaly vdaka
odpisovacom pribliZili k beznému stylu Talmudu.

10 DROZDIKOVA, J.: Zdklady judaizmu. Bratislava : Judaica Slovaca, 1993. s. 26.

u PAVLINCOVA, H.: Slovnik: Judaizmus, Krestanstvo, Islim. Praha : Mlada Fronta, 1994. s. 106.

2 LANGER, J.: Talmud ukdzky a dejiny. http://www.poutnici.com/jiri-langer-talmud-ukazky-a-deji-
ny.html. (08.02.2010).

B STEMBERGER, G.: Talmud a midras. Praha : VySehrad, 1999. s. 235 - 237.

14 WIESEL, E.: Talmud - portréty a legendy. Praha : Sefer, 1993. s. 12.

15 STEMBERGER, G.: Talmud a midra$. Praha : VySehrad, 1999. s. 238.

16 BACHER, W.: Talmud. https://www.jewishencyclopedia.com/articles/14213-talmud#anchory.
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I. Halevy si mysli, Ze aj v dalsich nezvycajnych traktatoch je obsiahnuty izra-
elsky jazykovy obycaj. Prihliadnuc na isty gaonsky nazor, ktory hovori, Ze od doby
Jehudaja gaona” sa v babylonskych jesivot nestuduje traktat N'darim, sa domnieva,
ze v babylonskych skolach medzi gaonmi sa traktaty nevyucovali. V Izraeli sa v§ak
vyucovali, pretoze sa postarali o opisy tohto traktatu. Avsak s tymto nestihlasi Z. W.
Rabinowitz (299-310), pretoze eSte v 11. storodi sa v Izraeli $tudoval Jeruzalemsky Tal-
mud na rozdiel od Babylonského Talmudu. Dlhotrvajtce rozdiely tychto zvlastnych
traktatov v jeruzalemskom Talmude nemaju obdobu. Ich jazykové zvldstnosti nie su
zaujmom Izraelskej krajiny, ale ukazuju akési rozdiely v nare¢i v rdmci babylonskej
aramej¢iny. Nabozenska autorita je v rukach predstavenych dvoch hlavnych akadé-
mudu bola zredigovana v Sure. Tieto zvlastne traktdty nest so sebou stopy dialektu
Pumbedity, kde boli zredigované, o com hovori aj jazykova blizkost s gaonmi, z kto-
rych va¢sina pochddza prave z Pumbedity.”

N&jdu sa aj taki, ktori sa snazia vysvetlit svojraz tychto traktatov ani nie tak
miestom redakcie, ako ich dobou. B. De Vries a A. Weiss pokladaju tieto zvlastne
traktaty za starSie. A. Weis bol za to, Ze Babylonsky Talmud bol zredukovany naj-
prv v Pumbedite, a tak sa dostal aj do dalgich $kol. Studované traktaty sa dockali
jazykovych zmien. Pat a pol traktatov, ktoré st uvedené vyssie, si na rozdiel od nich
udrzali svoju pévodnu jazykovi formu. De Weries zdoraziiuje rovnako ako Weiss
starsiu jazykovt podobu tychto traktatov oproti ostatnym, ktoré boli v obdobi gao-
nov pravidelne studované. J. N. Epstein je zastancom opacnej tézy, ze pat a pdl trak-
tatov je mladsich, ako zvySok Talmudu. Zahfmaja v sebe totiz citaty z ostatnych
miest Talmudu. Av$ak ich jazyk je tak tizko spojeny s gaonskou aramejstinou, Ze to
vylucuje ranné datovanie. Jednoznacny sposob rieSenia nie je na dohlad, no objas-
nenie rozdielov prostrednictvom rozliénych miest vzniku je pripustné na trovni
dnesnych znalosti, avsak nedokazatelné. TaktieZ sa toho mdlo vie aj o vyvoji jazyka,
¢ize odborne zastavat ranné ¢i naopak neskorsie datovanie toho ktorého traktatu sa
proste nemoze. RieSenie pontika zvlastny pripad T‘murot, ktory sa vyskytuje vdvoch
jazykovych formach, z ktorych druhé je vzidy oznacené ako lisana ach’ rina. Rabi-
nowitz to zdoraziiuje tak, Ze poukazuje na dvojaku redakciu tohto traktatu, a to jed-
nu v Sure a druht v Pumbedite. Neskdr sa vSak obidve znenia spojili. E. S. Rosenthal
vykonal analyzu textového traktatu a zistil, Ze existovali dve verzie. Bezné znenie sa
dokladd $tyrmi rukopismi. Li$ana ach'rina (alternativne znenie) sa uvadza vo flo-
rentskom rukopise, zlomky z Modeny a z Genizy st dolozené i samostatne. Otaz-
ka textovych odli$nosti bude i v pripade dalsich traktatov Babylonského Talmudu
vyrazne urcovat stav badania.*

17 Termin: ,Gaon je Cestny titul udelovany vynikajiicim Zidovskym ucencom, ktori stdli v cele babylon-
skych akadémit (najmd v Sure) v dobe od 7. - 1.. stor. (napr. Saadja Gaon , Amram Gaon); pod ich
vedenim vznikali prvé vyklady talmudu‘. PAVLINCOVA, H.: Judaizmus, krestanstvo, Isldm. Praha :
Mlada fronta, 1994. s. 42.

8 Porov. SLADEK, P.: Mald encyklopedie rabinského judaismu. Praha : Libri, 2008. s. 14.

19 Porov. STEMBERGER, G.: Talmud a midra$. Praha : Vy$ehrad, 1999. s. 238 - 240.

20 Porov. STEMBERGER, G.: Talmud a midras. Praha : Vy$ehrad, 1999. s. 238 - 241.
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LJednou z klucovych prebiehajticich diskusii v oblasti rabinstva je otdzka editd-
cie, redakcie a prenosu Babylonského Talmudu. V ktorom casovom okamihu alebo
pocas ktorého obdobia (obdobi) sa tento korpus spojil ako konkrétne dielo? Traktdt
Temurah ponuka nezvycajny pohlad na tuto problematiku. Dochovand forma tohto
traktdtu zachovadva jadro amoraickej a stammaitickej diskusie, prekladanej alterna-
tivnymi verziami, ktoré su uvedené slovami lishana aharina. Predtym Jacob Nahum
Epstein a Eliezer Shimshon Rosenthal tvrdili, Ze jadro diskusie a materidl lishana aha-
rina predstavuju dve rézne verzie tohto traktdtu, ktoré boli zostavené v akadémidch
Stra a Pumbedita. Neddvno objavené viazané fragmenty tohto traktdtu v kniZnici
Newyorskej univerzity vsak tuto hypotézu spochybriuju. V tomto ¢ldnku ukdzem, ako
sa materidl lishana aharina zachovany vo fragmentoch NYU casto lisi od materid-
lu, ktory sa nachddza v inych dochovanych talmudickych rukopisoch. Tdto odchylka
naznacuje, ze bud existovalo viacero redaktorov, ktori do svojich zoradenych vydani
vybrali rézny materidl, alebo Ze v staroveku kolovali viac ako dve verzie tohto traktd-
tu. Dékazy z tychto fragmentov nds niitia prehodnotit historiu redakcie tohto traktd-
tu a editdciu Talmudu v SirSom zmysle.**

Ndjdu sa autori, ktori pochybujti o tom, ¢i sa vobec da hovorit o zavere¢nej
redakcii Babylonského Talmudu v pravom slova zmysle. S kor vnimaji Talmudy
vznikajtice vrstvu po vrstve — a ddlezitymi predstavitelmi ovplyvneny Zivy rast mate-
ridlu tradicie babylonskych ucencov, ktory sa vSak z nejasnych dévodov zastavil
na urcitom bode. UZ nech bol akokolvek smerodajny zdsah redaktorov v definitivnej
faze Talmudu, predsa len existovali pred stupne a slazili ako priebezné komentdre
Misny. Babylonsky Talmud z rozliénych pramenov nezostavil najprv teda rabi Asi
alebo nejaky iny konecny redaktor v 5. stor. po Kr.. Skor je potrebné pocitat s dlho-
dobym vyvojom Talmudu a jeho ré6znymi pred stupiiami. Tak ako Téra nema svoj
zaciatok, tak Talmud nema koniec. Ravina spolu s rabim Asim sice ukoncili redakciu
Talmudu, no neuzatvorili ju. Okrem toho redakcia rabina Asiho umoznila planovi-
té Studium.> Tymto tak rabini dali moznost pokracovat v ich diele po celé starocia.
Talmudicka literattira narasta dodnes vdaka tisicom zvazkov.»

Mozno povedat, Ze kazdy velky majster daného obdobia ucil takzvany ,svoj*
Talmud, ¢i uz bol jednotny alebo obmedzeny len na niektoré traktaty, resp. témy.
Dévod, preco sa za zdklad babylonskej Gemary povazuju rozli¢né pramene, vyplyva
zo subeznych zneni. Ur¢ité ¢asti z tychto zneni sa sice od seba odlisuju a pripisuju
roznym ucitelom alebo dva vyroky jednému a tomu istému majstrovi. O rozli¢nych
pramenioch hovoria aj miesta, v ktorych je citat urcitého rabina prijaty, no neskor
vSak vypusteny. Podobne ako aj vyroky z Gemary, ktoré neodpovedaju Talmudu. Aj
napriek tomu, Ze mu neodpovedajt predsa st vyjadrené Gprimnymi myslienkovymi
asocidciami zameranymi na ndbozensku prax.

2t GOLDSTONE, M.: Lishana Aharina and the Editing of the Babylonian Talmud. Association for
Jewish Studies, Washington D. C. (Dec. 17 - 19, 2017). https://matthewgoldstone.com/pubs/lisha-
na-a%E1%B8%Asarina-editing-babylonian-talmud,/.

22 Porov. COHEN, R.: Talmud v otdzkach a odpovediach. Bratislava : Sofa, 2002.

23 Porov. WIESEL, E.: Talmud - portréty a legendy. Praha : Sefer, 1993. s. 10.

24 COHEN, R.: Talmud v otdzkach a odpovediach. Bratislava : Sofa, 2002. s. 81.
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V stCasnosti nie je mozné rekonstruovat rozlicné pramene, ktoré tvoria zaklad
redakcie babylonského Talmudu. Mozné viak je pracovat a vynat jednotlivé uzatvo-
rené Casti materialu bez toho, aby to narusilo jednotlivé suvislosti napisanych celkov.
Je potrebné pocitat s tym, Ze traktdty, ¢i uz starSie alebo mladsie, sa z literarneho
hladiska vyvijali osobitne. Mozno tu poukazat na J. Kaplana, ktory rozlisuje medzi
dlhsou a krat$ou formou Talmudu. Pomenovava ich Gemarou a Talmudom a vnima
ich vo vztahu istej postupnosti. Redakciu Babylonského Talmudu tak nie je mozné
hodnotit z aspektu alebo lepsie povedané meritom dneska.

,Tvrdenie, Ze bol Talmud uzavrety na konci 5. storocia, visi vo vzduchu. Od polo-
vice 8. storocia sa v Talmude nepokracovalo, pretoze si, jak dosved¢ujii halachot p'su-
kot a g'dolot zacalo teda razit cestu nové literdrne usilie a pretoze talmudicky smer
bol preruseny karaizmom.“¢ Tato mienka je spravna, pretoZe aj neskor, kedy traktaty
Talmudu dosiahli postupne svoju findlnu podobu sa rabini neostychali sami doplnit
text Talmudu o dalsie vysvetlivky. V polovici 8. storocia je uz Babylonsky Talmud
celkovo povazovany za ucelené dielo. Dodatky vsak vznikaju aj najdalej najma z pera
gaona Jehudaja (+ 761), ale to sa realizuje nepriamo uvedenim vysvetlujucich pozna-
mok. Vela z tychto dodatkov st v rukopisoch oznacené ako perus, niekedy chyba-
ju, resp. st stredovekymi pisatelmi identifikované ako gaonské pridavky k textu. Iné
dodatky Talmudu z obdobia gaona Jehudaja identifikuje D. Rosenthal. V tejto stvis-
losti je podstatna kniha Sefer ha-Itur od Jicchaka ben Aby Mariho (12. stor.). Niektoré
miesta, ktoré st pripisované Jehudajovi siahajui az k savoraitom.”

Ako bolo spomenuté babylonsky Talmud ziskal svoju kone¢nt formu v 8. storo-
¢i, teda v dobe rozkvetu babylonskych $kol. V tomto obdobi vladli Abasovci, pre-
sunuli svoje sidlo do Bagdadu, ktory bol zalozeny v r. 763.* Vdaka tomu sa babylon-
ské zidovstvo ocitlo v politickom centre vtedajsieho sveta. To umoznilo duchovné
vyzarovanie rabinskeho zidovstva, ktoré tak upevnilo svoju poziciu a ziskalo stdle
viac vplyvu i mimo talmudskych akadémii.>

E. S. Rosenthal podava argumenty Gstnej recitacie praktikovanej az do 9. stor.
a skima v nej doévod neskorsich dodatkov a zmien Talmudu, ako aj vyklad urdi-
tych textovych variant. Ked uz tento vyklad plati, tak je potrebné mat danost tex-
tovych (a nie rukopisnych) variant vyraznej$ie na pamati. Do textu zo zachadzkou
cez poznamky na okraji sa ziskali aj neskorsie vysvetlivky. Tieto vysvetlivky boli pre-
dovsetkym vysvetlivkami zndmeho rabina Rasiho. Celkovo mozno teda povedat, ze

25 STEMBERGER, G.: Talmud a midras. Praha : Vysehrad, 1999. s. 246 - 249.

26 STEMBERGER, G.: Talmud a midras. Praha : Vy$ehrad, 1999. s. 252.

27 Termin: ,Savoraim - dve generdcie ucencov, ktori nadviazali na prdcu amoraim, ukoncenti redakciu
babylonského talmudu (okolo 500), rozsirovali jeho vyklady a pripravovali talmud pre jeho vyklada-
dov; v podstate dali talmudu definitivnu podobu (pol. 6. storocia). Mozno, Ze to boli aj oni, kto mu dal
pisomnii formu*“. PAVLINCOVA. H.: Slovnik: Judaizmus, Krestanstvo, Isldm. Praha : Mlada fronta,
1994- S. 92.

28 Termin: Abbésovci - arabska civilizdcia, ktord vladla v rokoch 750 - 1258, odvodzujtica svoj povod
od al-Abbasa, styka proroka Muhammada. Za ich vlady bol Bagdad centrom islamského $tatu.
Medzi slavnych ¢lenov patril Hartin ar -Rasid a al-Mansur, ktori vytvorili tirad vezira. Porov. Ottova
vSeobecnd encyklopédia A - L. Bratislava : Agenttra cesty, s. . 0., 2006. s. 10.

29 Porov. LUNDE, P.: Isldm. Bratislava : Tkar, 2004. s. 54.

30 STEMBERGER, G.: Talmud a Midra$. Praha : VYSEHRAD :1999. s. 261 - 262.
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Babylonsky Talmud bol redigovany v stredoveku, a to so stihlasom rabina Rasiho
s vysvetlivkami. Do nedavna prevladala velkorysost voci textovym konjekttram. D.
Goodblaatt hovori: , Babylonsky Talmud dosiahol suc¢asny stav najprv v minulom sto-
roc¢i.> Tym ma na mysli uz dejiny textu Talmudu, zatial ¢o dejiny redakcie su defi-
nitivne uz zaciatkom 8. stor.

Zname rukopisy a vydanie Babylonského Talmudu

V dejinach redakcie Babylonsky Talmud nebol redigovany urcitym kruhom edi-
torov presne datovanej doby ¢i nejakym kolektivom. Preto nemozno pocitat s celis-
tvym a vSestranne uznavanym textom Babylonského Talmudu. Zjednoteniu textové-
ho formatu babylonského Talmudu asi prekazil fakt, Ze vedla seba existovali aj dve
gaonské skoly. Sami tak upozorfiuju vo svojich responzoridch na textové varianty,
ktoré sa pocas procesu dal$ieho predévania textu v rozli¢nych strediskach zidovskej
ucenosti prirodzene este vzdialili. Ulohou textovej recenzie nemédze byt teda obnova
povodného textu, ale zaistenie textu v ¢ase, kedy babylonsky Talmud bol povazova-
ny za ukoncené dielo, takzvane v 8 stor.. To je mozné na zaklade predbeznych prac,
ktoré preskimaju historiu textov a rozli¢né rukopisy rozcleni do textovych rodin,
tak ako to Ziadal aj A. Marx, ktory sa postavil proti hybridnému textu trakttu B*
rachot vydaného N. Pereferkovi¢om (Sankt-Peterburg 1909): JQR 1, 1910n, 279-28s5.
Stredoveké citaty babylonského Talmudu doposial neboli docenené, naopak pokial
ide o textové kritické zhodnotenie rabinskych podobnosti.

Je znamych niekolko rukopisov. Ako priklad mozno uviest:3

*  Mnichovsky rukopis - ktory je povazovany za jediny aplny rukopis, ma 570

listov pisanych askenazskym typom pisma a vznikol roku 1342 v Parizi.

*  Leningradsky rukopis - ma 177 listov, je pisany vychodnym pismom a je sil-

no poskodeny.

+  Oxfordsky rukopis - je povazovany za najstarsie datovany rukopis.

+  Hambursky rukopis - ktory bol spisany v Gerone v roku 1184.

+  Vatikdnsky rukopis - obsahuje 31 kodexov 57 talmudickych traktatov

a mnozstvo mensich traktatov. K babylonskému Talmudu patri vela zlom-
kov z kahirskej genizy. Aj napriek tomu, Ze su rozsiahle, uverejnené boli
len z Casti. Niektoré zlomky siahaju do 9. storocia, nebol v$ak prevedeny
stistavny prieskum a texty preto nie je mozné definitivne datovat. Vzhla-
dom na deficit hodnotnych ranych rukopisov babylonského Talmudu sa
badatelia odkazani na textové varianty v rukopisoch.

R. Rabbinovicz podal historiu tlace Talmudu. Aj ked od 8. stor. existovali ¢iast-
kové vzdania roynzch traktdtov Talmudu tak az rokoch 1520-1523 vytlacil prvé tiplné
vydanie babylonského Talmudu Daniel Bomberg (1549-1553), pri¢om tato prvotla¢
uddva vzhlad talmudickych tla¢iv az dodnes. Druhé vydanie dokondil v roku 1531.
Tie vydania Talmudu, ktoré boli vydané v neskorSom ¢ase, majt zhodné strankova-
nie s Bombergovym vydanim. Tlaciaren, v ktorej boli vydania tlacené vznikli po smr-

3t STEMBERGER, G.: Talmud a midra$. Praha : Vysehrad, 1999. s. 253.
32 STEMBERGER, G.: Talmud a midras. Praha : Vy$ehrad, 1999. s. 252 - 253.
33 STEMBERGER, G.: Talmud a Midras. Praha: VYSEHRAD :1999. s. 254 - 258.
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ti majitela v 1. 1549. Okrem Bombergovho vydania jestvuju aj neskorsie, napr. Praha
(1841-1845), Viedeti (1840-1847).3* Uplne prvé vydanie oficidlneho Talmudu, ktoré je
pouzivane dodnes, vyslo vo Vilniuse v hlavnom meste Litvy.»

Tlaceny vyzor Talmudu vyzera tak, Ze: ,Rozsiahly tlaceny text v strede listu je
vlastny text Talmudu Misna a jeho amorejsky komentdr gemara zaberd bocné Casti
listu a je opdt' vysddzany po misne. V lavo od posledného riadku tlace velkymi pisme-
nami stoji jedno jediné slovo, teda to, ktorym sa zacina dal$ia strana. Pretoze od Bom-
bergovho vydania st vo vsetkych vydaniach Talmudu na tej istej strane stdle tie isté
texty, umoziuje to Standardizovany spésob citdcii z tohto diela. Kazdy traktdt sa
zacina svojim vlastnym cislovanim listov: prvy list je stdle titulny list a text sa teda
zacina na liste ¢islo dva. Prednd strana listu lic (recto) sa oznacuje ako a, zadnd stra-
na listu rub (verso) sa oznacuje pismenom b. PretoZe hebrejskd kniha sa otvdra spra-
va, zodpovedd tak prednd strana pdrnym, zadnd strana nepdrnym strandm v neheb-
rejskych knihdch.®

Strankovanie zostava vo vSetkych vydaniach rovnaké. Na vnutornom okraji sa
nachddza komentar stredovekého ucenca rabina Rasiho a na vonkajsom tosafot.
The Institute for the Complete Israeli Talmud v roku 1972 zahéjil zbierku Talmudu.
Vychadza z vilniuského vydania, ku ktorému je uvadzany kriticky aparét s variant-
mi z Genizy, stredovekych citdcii a rukopisov. Existuje mnoho rukopisnych zlom-
kov z kdhirskej genizy k Talmudu.” Sériu vokalizovaného textu Talmudu s Rasiho
komentdrom zahdjil A. Steinsaltz, vlastnym prekladom vsetkych aramejskych casti
do modernej hebrejciny, pricom ttto pomoc iste uvitala aj Siroka verejnost.®®

Babylonsky Talmud a suc¢asnost

Rabinsky judaizmus povazuje tstnu Toru kodifikovant v Talmude a naslednych
dielach za autoritativne tradi¢né a historické interpretacie Tory.» To vSak neplati pre
takzvanych Karaitov a dal$ie skupiny reformovanych, liberdlnych a progresivnych
stipencov judaizmu, ktori nepovazuju pisomné zbierky tstnej tradicie v Midra-
$i alebo Talmude za kanonicky zavdzné. Diskusiu neustdle otvaraju zaznamenané
pravne a nabozenské skisenosti, ktoré su zamerané metodologicky na interpretaciu
a ndbozensku prax Zidovskych komunit kdekolvek na svete.+

Pravidelni $tudenti jeSivy travia celé hodiny analyzou Talmudu, ktory je pre nich
zdrojom vedomosti, spdsobom na vytvaranie vlastnych otazok a odpovedi. Toto je
obzvlast uzitocné, ked studenti vstupuji do dospelosti a zac¢inaju so studiom Tory. Je

34 FRANEK, J.: Judaizmus. http://jdl.czechian.net/judaizmusjarofranek. htm#iii. (04.03.2010).

35 SALEH, N.: Organizované Zidovstvo a jeho xenof6bie. http://cz.altermedia.info/uvahy-a-komenta-
re/organizovane-zidovstvo-a-jeho-xenofobie_2207.html. (04.03.2010).

36 JEKKELOVA, J. - ORAVEC, T.: Lexikén svetovych ndbozZenstiev. Bratislava : Aktuel, 2006. s. 80.

37 GOLDSTONE, M.: The Babylonian Talmud in its cultural context. In: Religion Compass, 13(6).
https://compass.onlinelibrary.wiley.com/doi/10.1111/rec3.12317.

38 STEMBERGER, G.: Talmud a Midra$. Praha : VYSEHRAD :1999. s. 257 - 260.

39 BRITANICA: Talmud and Midrash. The Talmud today. Role in the Jewish community. https://www.
britannica.com/topic/Talmud/The-Talmud-today.

40 SEFARIA LIBRARY: The William Davidson Talmud. https://www.sefaria.org/william-davidson-tal-
mud.
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to pre nich spdsob, ako nielen ziskat vedomosti, ale aj prehibit svoj duchovny Zivot.
Talmud a jeho $tudium je jednym z ustrednych aspektov judaizmu. Po celé gene-
rdcie sa Talmud bezhrani¢ne $tuduje, od jeho pévodnych komentdrov aZ po sucas-
nost,” s nadejou, e buddice generacie urobia to isté. Stidium Talmudu je jednym
z najvacsich nastrojov na zabezpecenie zachovania zidovského nabozenstva tak, ako
bolo pred tisickami rokov.+

Z tohto dovodu je potrebné uviest napriklad 21 Faktov o Talmude, ktoré by mal

kazdy Zid vediet, a ktory uvidza Menachen Posner:#

1. Talmud je spojnicou medzi Pismom a zidovskou praxou. Hned pré pravidlo
sa obracia na zaklad Talmudu, ktorou st posvatné texty Tory. Ta je zakla-
dom zidovskej praxe a viery. Verse st vSak ¢asto stru¢né a obsahuju vrstvy
skrytého vyznamu. Tu je zaklad Zidovskej hermeneutiky. Odkedy bola Tora
darovana na Sinaji, Zidia $tudovali Pismo spolu s korpusom Bozich tradi-
cii (Ustna Tora), ktoré objastiovali a rozsirovali Boziu mudrost Tory. Tieto
ustne tradicie a mnoho dal$ieho boli nakoniec zaznamenané v Talmude.#

2. Talmud je zalozeny na Misne. MiSna obsahuje kratke ucenia prakticky
o kazdej oblasti Zidovského prava. Aj napriek tomu, ze zdkladné zakony st
teraz zaznamenané, vela z nich zostalo ustnych a ucenia, ktoré sa nedostali
kanonickd podobu, ale boli starostlivo $tudované rabinmi kazdej genera-
cie. Toto pokracovalo niekolko sto rokov, az kym nebolo rozhodnuté, ze aj
tieto tradicie je potrebné zapisat.

3. Existuju dva Talmudy. V talmudskej ére existovali dve hlavné centra zidov-
ského vzdelavania: Galilea (severny Izrael) a Babylon. Uéenia galilejskych
ucencov boli zapisané, ale nikdy neboli riadne kodifikované (Jeruzalemsky
Talmud). Zadiatkom piateho storocia, boli u¢enia babylonskych akadémii
konecne kodifikované v Babylonskom Talmude.

4. Babylonsky Talmud je hlavny. Babylonsky Talmud bol dokonceny neskor
a za pokojnejsich okolnosti, ¢o viedlo k jeho zrelSiemu dielu. Navyse, vac-
$ina rabinov v rokoch po dokon¢eni Talmudu boli studentmi babylonskej
gkoly. Z tychto (a dalsich) dévodov sa Babylonsky Talmud stal dominant-
nou tradiciou medzi dnesnymi Zidmi. Preto vzdy, ked niekto povie Talmud
bez toho, aby $pecifikoval, ktory z nich, mozete si byt takmer isti, Ze ma
na mysli Babylonsky Talmud
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GOLDSTONE, M.: The Babylonian Talmud in its cultural context. In: Religion Compass, 13(6).
https://compass.onlinelibrary.wiley.com/doi/10.1111/rec3.12317.

JEWISH HISTORICAL INSTITUTE: COLGAN, L: A way of life. Why is the Talmud important to
Jews? https://www.jhi.pl/en/articles/a-way-of-life-why-is-the-talmud-important-to-jews, 478s.
POSNER, M.: 21 Talmud Facts Every Jew Should Know. https://www.chabad.org/library/article_
cdo/aid/4617586/jewish/21-Talmud-Facts-Every-Jew-Should-Know.htm.

HALIVNI, D. W.: , Reflections on Classical Jewish Hermeneutics,” Proceedings of the American Aca-
demy of Jewish Research, no. 62 (1996): 19 - 127. https://www.academia.edu/42656839/David_
Weiss_Halivni_Reflections_on_Classical_Jewish_Hermeneutics_Proceedings_of the_American_
Academy_of Jewish_Research_no_62_1996_19_127.
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5. Talmud mé eéte dve mend: Gemara a Sas. Slovo talmud znamend uenie,
tzko suvisi so slovom talmid, hebrejsky ,student”. Talmudské komentdre
k Mi$ne majui aj iné meno, gemara, aramejsky ,dokoncenie’, a pomenované
tak, pretoze poskytujt tiplny kontext a interpretaciu Migny. Sas je skratka
pre Sisa sedarim, ,$est radov. V beznej reci, ked niekto studuje Talmud,
hovorime, Ze sa ,u¢i Gemaru®, ale ked hovorime o diele ako celku, ¢asto sa
oznacuje ako Sas, pretoze zahffia u¢enie o vietkych Siestich rddoch Misny.

6. Talmud je napisany v (najmenej) dvoch jazykoch. Mi$na bola napisana
v hebrejcine. Rabini Talmudu v8ak hovorili a pisali prevazne v aramejcine,
pricom dialekty v Svdtej zemi a Babylone sa vyrazne lisili.

7. Talmud je (volne) usporiadany podla témy. Mi$na pozostdva zo $iestich
sedarim, ,riadeni’, z ktorych kazdé pokryva int oblast zidovského prava:
polnohospodarstvo, sviatky, manzelstvo a rozvod, ob¢ianske pravo, chra-
mové obety, ritudlnu Cistotu. Kazdé z rad je dalej rozdelené na masechtot,
ytraktaty” Traktat sa sklada z niekolkych perakim, ,kapitol’, z ktorych kaz-
da obsahuje niekolko mi$najot, ,,odsekov"

8. 'V Talmude existuju dva druhy rabinov. Mudrc z obdobia Mi$ny je znamy
ako tana (tanaiti). Naopak, mudrc z talmudskej éry je znamy ako amora
(amoraiti). Podla zidovskej tradicie, Ze generdcie blizsie k zjaveniu na Sinaji
mali dokonalejsiu tradiciu a boli obdarené va¢sou mudrostou, plati vse-
obecné pravidlo, ze amora nesmie nesuhlasit s u¢enim tana.

9. Jetoséria rozhovorov, ktoré sa tiahnu starocia. Velkd cast Talmudu je napi-
sana ako rozhovor. Bude sa v iom uvadzat vyhldsenie, bud sa klast otazky,
budu sa navrhovat a vyvracat odpovede a budu sa ponukat dalsie odpove-
de, ktoré Casto trvaju celé strany.* Pri pozornom pohlade na mend, kto-
rym sa otazky a odpovede pripisované (a mnohé st jednoducho anonym-
né), mozeme vidiet stovky rokov brilantnej akademickej prace a intenziv-
nej analyzy.

10. Nikdy nevie$, ¢o ndjdes dalej. Talmudské diskusie viedli skuto¢ni Iudia,
ktori sa zo vSetkych sil snazili aplikovat BoZie slovo do svojho skuto¢ného
zivota. Vacdsina talmudskych textov teda obsahuje analyzu biblickych ver-
$ov a zakona Tory, ale je prekladand vetkym od lekdrskych rad az po pribe-
hy, od udovych prislovi az po tipy pre kazdodennt realitu.

1. VTalmude zdlezi na detailoch. V Talmude nie je ni¢ trividlne ani irelevant-
né, ¢o znamena, Ze konverzacia sa niekedy moze ststredit na nepravdepo-
dobné scendre, ktoré sa v skuto¢nosti nikdy nemozu stat.#” Preco sa obta-
zovat diskutovat o niecom, s ¢im sa nikdy nestretnete a ¢o sa mozno niko-
mu v historii nestalo? PretoZe je to Bozia mudrost a ked sa vasa mysel snazi
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obklopit Boziu mysel, ste s Nim zjednoteni tym najintenzivnej$im spdso-
bom.

Talmud sa $tuduje v jesive. Talmud je takmer vylu¢ne vysledkom tisicok
diskusii, ktoré sa konali v akadémiach Tory. V hebrejc¢ine sa tieto mozu
nazyvat jesiva (,miesto sedenia“) alebo beit midra$ (,dom §tadia“). Aramej-
ské ekvivalenty tychto vyrazov st metivta a beit midrasa. Dodnes Studen-
ti jeSivy na celom svete travia vela hodin denne $tadiom Talmudu a jeho
komentarov.

Sttdium Talmudu zahfiia hluk a pohyb. Talmud sa tradi¢ne $tuduje nahlas
spevom, pricom kazda ¢ast ,,rozhovoru® sa intonuje inak. Napriklad otazky,
odpovede a dokazy maju svoje vlastné jedinecné melodie. To plati, ked sa
niekto u¢i so $tudijnym partnerom (chavruta), ako aj ked sa u¢i sam. Tra-
diciou je aj hojdanie sa (shokel) pri uceni, ktoré pripomina nepokojny pla-
me, vasnivy a plny tepla. Beit midrash je preto typicky zivy, hlu¢ny a pul-
zujuci Zivou diskusiou v zmesi jazykov.

Existuje nespocetné mnozstvo komentdrov. Takmer okamzite po dokon-
¢eni Talmudu zacali Studenti zostavovat komentére. Najstudovanejsim je
komentar Rasiho, vodcu askenazskeho Zidovstva z 11. storocia, ktory tiez
zlozil komentar k celému Hebrejskému pismu. Druhymi najvyznamnej-
$imi su komentdre, ktoré zlozili rabini, ktori Zili do zaciatku 16. storocia
(zndmi ako Ri$onim, ,prvi“), najma autori Tosafotu (,Dodatkov“), z kto-
rych mnohi boli v skuto¢nosti Rasiho potomkami. V priebehu storo¢i boli
napisané tisice komentdrov a superkomentarov, z ktorych kazdy obohatil
stibor poznatkov o Tore.

Talmud prvykrat vytlacil nezid. Takmer hned po vyndjdeni knihtlace
zacali tladiari (najma rodina Soncinovcov) tlacit jednotlivé traktaty Tal-
mudu. Prvii kompletna tla¢ vykonal v Benatkach krestan Daniel Bomberg
zaciatkom 16. storocia. Text Talmudu bol vytlaceny obklopeny klasickymi
komentarmi Rasiho a Tosafota. Toto rozloZenie (a strdnkovanie) sa ukazalo
byt také pohodIné a prehladné, Ze zostalo standardom dodnes.

Talmud md 2 71 stran. Standardné vydanie Babylonského Talmudu zabera
2 71 obojstrannych stran textu, ako aj mnoho dalsich tisicov venovanych
roznym komentdrom. Kazda strana sa oznacuje ako daf (hebrejsky ,doska“)
alebo blatt (jidis ,list“) a kazdé strana sa nazjva amud (,stlpec®). Stran-
ky st zvycajne oznacené hebrejskymi pismenami, a nie arabskymi ¢islica-
mi. Zvladnutie celého Talmudu je celozivotny uspech, pretoze ¢lovek moze
Studovat ten isty text znova a znova a zakazdym nachadzat vacsi vyznam
a hibku.

V Talmude su dva druhy pisma. Hebrej¢ina aj Zidovska aramej¢ina st napi-
sané $tandardnym hebrejskym pismom. Je vSak zaujimavé poznamenat, ze
Standardné vydanie Talmudu obsahuje dva druhy pisma.

Krestania spalili Talmud. V stredoveku krestania verili, ze Talmud je hlav-
nou prekazkou Zidov, ktoré brania im prijat krestanstvo, a Ze obsahu-
je urazky ich nabozenstva a palili Talmudy. V tom case sa knihy starostli-
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vo pisali ru¢ne a nedali sa lahko nahradit, ¢o pre Zidovstvo predstavovalo
katastrofu obrovskych rozmerov.

19. Ludia sa u¢ia Talmud naspamat. Talmud sa neprecita len raz. Naopak, stu-
duje sa znova a znova. Po opakovanom a opatovnom uceni sa toho istého
textu s intenzivnou koncentrdciou je pre ludi prirodzené, ze sa s nim natol-
ko zoznamia, Ze si ho zapamataju. Preto skdseni ucenci zvycajne poznaju
velké ¢asti Talmudu viac-menej naspamat.

20. Dnes je prelozeny do mnohych jazykov. V poslednych storociach bol Tal-
mud preloZeny do viacerych jazykov, ¢o znamena, Ze Zidia z USA, Franctiz-
ska, Ruska a Latinskej Ameriky (okrem iného) mé6zu $tudovat vo svojom
rodnom jazyku.

21.  Talmud sa mozete ucit online. V go. rokoch 20. storocia sa vyrabali kazety
s kurzami na kazdej strane Talmudu. S prichodom jednoduchého a cenovo
dostupného internetového streamovania za¢alo mnoho ucitelov uverejio-
vat kurzy Talmudu online. V skuto¢nosti ma majster ucitel Talmudu rabin
Avraham Zajac kurzy takmer celého Talmudu priamo na Chabad.org.

Zaver

V sucasnosti je v ortodoxnom zidovstve najviac pouzivany prave Babylonsky
Talmud, ktory tvori zdklad Zidovského prava, praxe a zvykov dodnes a tvori zaklad-
né ucebné osnovy ortodoxnych Zidovskych jesiv. V sicasnosti existuju viaceré ten-
dencie k navratu etickych noriem v Talmude a ich pouzivani v spolo¢enskom Zivote.*
To, ze diskusiou vo forme premyslania a vyvodzovania zaverov# tak ako st uvedené
v Talmude, tak sti¢asny ortodoxny zid prichadza k zaverom ako jednotlivo imple-
mentovat ndboZenské nariadenia na konkrétny kazdodenny Zivot.>

Zo zavere¢nych 21 Faktov o Talmude, ktoré by mal kazdy Zid vediet jednoznac-
ne vyplyva, ze posvitné texty judaizmu a zachytené nidbozenské tradicie nie su
minulostou, ale neustale poskytuju viac nez pravidla pre kazdodenny Zivot stipen-
caa ortodoxného zida judaizmu. Taktiez historia Zidovskej literatiry od dokoncenia
Talmudu sved¢ia o jej vyzname pri prebudzani a stimulovani intelektudlnej ¢innosti
medzi Zidmi. Talmud sa stal vychodiskom velkej ¢asti tejto giroko rozvetvenej litera-
tury, ktord bola produktom intelektualnej ¢innosti vyvolanej jeho $tidiom a ku kto-
rej prispeli tak u¢enci. Talmud mal preto mimoriadny vplyv na intelektudlne schop-
nosti naroda, ktoré sa neskor zamerali na iné oblasti poznania. Talmud nestratil svoj
vyznam ako historicky faktor v rdmci judaizmu, a to aj napriek zmenam, ku kto-
rym doglo pocas posledného storo¢ia. Pre vacsinu Zidov je stale najvysSou autoritou

48 BRAFMAN, Y. Y.: Beyond Values to Critical Praxis: The Future of Jewish Ethics. In: Journal of Reli-
gious Ethics, 49(4), 622-637. https://onlinelibrary.wiley.com/doi/10.1111/jore.12375.

49 TARAGIN-ZELLER, L.: A Rabbi of One's Own? Navigating Religious Authority and Ethical Free-
dom in Everyday Judaism. In: American Anthropologist, 123(4), 833 - 845. https://anthrosource.
onlinelibrary.wiley.com/doi/10.1111/aman.13603.

50 JEWISH HISTORICAL INSTITUTE: COLGAN, L: A way of life. Why is the Talmud important to
Jews? https:/ /[www.jhi.pl/en/articles/a-way-of-life-why-is-the-talmud-important-to-jews,478s.
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v ndbozenstve a stdle je predmetom skimania Zidovského ucenia ako produkt juda-
izmu, ktory najddlezitejsi vplyv hned po Tanachu.
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Abstract: The decree Orientalium Ecclesiarum of the Second Vatican Council, concerning the Eastern
Catholic Churches, prescribed that these Churches should faithfully preserve the traditions of their own
proper rite. If they had deviated improperly from them, they were to strive to return to the traditions of
their ancestors. The conciliar principle regarding the rites of the Eastern Churches is reaffirmed by the
Eastern Code as well, which explicitly urges the hierarchs who stand at the head of the sui iuris Churches
to take utmost care in trustworthy safeguarding of their own rite and to permit only those modifications
that serve organic development. A reliable point of reference for this is provided by the instruction issued
by the Holy See in 1996 for the application of the liturgical norms of the Eastern Code. The points indicated
in the document must, and can, be regulated in detail within the framework of the sui iuris particular
law. Even before this came into force, the Greek Catholic bishops of Hungary decided to codify three
matters - Communion of infants, baptism by immersing, and the rite of the zeon - in eparchial laws. In
the Eparchy of Miskolc, in the hope of a greater degree of acceptance, broad consultation preceded the
episcopal legislation: an eparchial assembly, the occasion for which was the centenary of the eparchy.

Keywords: Eparchial Assembly. Hungarian Greek Catholic. Advisory Body. Representative. Centenary.
Infant Communion. Baptism by Immersing. Rite of the Zeon.

Uvod

,Eparchidlne synody* - aj ked nepatria k institucidm vychodného pévodu - boli
pritomné aj v dejinach Mukacevskej eparchie. V Zivote madarskych gréckokatolic-
kych komunit sa vSak po ziskani pravnej autonomie v roku 1912 takéto zhromazde-
nie po prvykrat uskuto¢nilo az v roku 2024, a to ako prva eparchialna synoda Misko-
veckej eparchie.

Miskovecka eparchia sa rozprestiera v juznej Casti starej Presovskej eparchie.
Pre tuto dejinnu spojitost moze byt aj pre slovenskych gréckokatolikov zaujimava
udalost zhromazdenia, o ktorom hovori tento ¢lanok. Na nasledujtcich stranach
chceme Citatela v kratkosti oboznamit s jeho priebehom a vysledkami. Ako vysledok
procesu zhromazdenia bolo prijatych niekolko eparchidlnych zakonov;' ktoré su
dolezité aj z hladiska obnovenia vychodného charakteru prislusnej komunity.>

1 Porov. A Miskolci Egyhdzmegye Korlevelei, 2024. 3., 798/2024.

2 Ktejto téme porov. VASIL, C.: Valutazione delle fonti tra autenticita e organica progressio, con spe-
ciale riguardo alle Chiese originate dall'eparchia di Mukacevo, In: S. Marincak (ed.): Diritto parti-
colare nel Sistema del CCEO (Orientalia et Occidentalia 2), Koice, 2007. s. 127 - 143; SZABO, P.:
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V tejto $tudii najprv poskytneme stru¢ny systematicky opis eparchialneho zhro-
mazdenia ako pravneho instittu z metodologického hladiska. Nasleduje historicky
prehlad zakladnych postupov miskoveckého zhromazdenia, ktory zahfnia pripravu
a priebeh zhromazdenia. Nakoniec poskytujeme stru¢ny prehlad najdolezitejsich
vysledkov kdnonického prava. Okrem pracovnych dokumentov, ktoré boli vytvore-
né, opisujeme aj ¢iasto¢né normy, ktoré boli v dosledku toho vyhlasené. Tieto st
doplnené stru¢nymi komentarmi k danej téme a odkazmi na relevantnd literaturu.

Vymedzenie eparchidlneho zhromazdenia

Na zaciatok je potrebné uviest odborné vysvetlenie. Vychodné ,eparchial-
ne zhromazdenie“ (conventus eparchiale) zodpoveda latinskej ,diecéznej synode*
(synodus dioecesana).> V nasom texte samozrejme preto pouzivame vychodnd
terminoldgiu. Tieto synody - hoci nejde o institucie vychodného pévodu* - obcas
zohravali tlohu aj v Zivote domdcej gréckokatolickej cirkvi.s

Uloha a povaha tohto orgdnu. Platné nariadenia o eparchidlnych zhromazde-
niach nachadzame v VILI. titule CCEQ, ktory sa tyka eparchii. Eparchialne zhromaz-
denie poskytuje biskupovi pomoc vo vsetkych zalezitostiach, ktoré sa tykaju osobit-
nych potrieb alebo zitku miestnej cirkvi.®

Jeho oznacenie (conventus) vo vychodnej terminoldgii jasne naznacuje, ze
ide o poradny orgdn. V tejto oblasti teda je vyznamny rozdiel medzi vychodnou
a latinskou pravnou terminolégiou. V latinskom systéme - ako vieme - slovo syno-
dus oznacuje poradné zhromazdenia, kym vykonné alebo rozhodovacie organy sa
nazyvaju concilium. Vo vychodnom systéme naopak synodus oznacuje rozhodova-

Return to the ‘Ancestral Traditions’ (OE 6a). Reasons and Meaning, In: Ostkirchliche Studien 66
(2017) 2. 5. 256 - 284.

3 CCEO 235 - 242. kk; CIC 460 - 468. kk. Pre format organu po koncile porov. CORBELLINI, G.: Il
sinodo diocesano nel nuovo. Codex iuris canonici. Roma, 1986.

4 Porov. SZABO, P.: Asamblea eparquial. In: OTADUY, J. - VIANA, A. - SEDANO, J. (eds.): Dicciona-
rio General de Derecho Canénico. Navarra: Cizur Menor, 2012. vol. 1. s. 487 - 489.

5 Porov. SZABO, P.: Fejezetek a magyar gorogkatolikus jogtorténetbél. Jogforrasok, kormanyzati
berendezkedés, ritustagsag 1771 - 1972. Collectanea Athanasiana I/16. Nyiregyhdza : Szent Atanaz
Gorogkatolikus Hittudomanyi Féiskola, 2023. s. 43, 117, 1 - 112; JANKA, Gy.: De Camillis piispok
zsinatai. In: VEGHSEO, T. (ed.): Romabél Hungariaba. A De Camillis Janos Jézsef munkacsi
plispok haldldnak 300. évforduldjan rendezett konferencia tanulmanyai. Nyiregyhdza : Szent Ata-
ndz Gorogkatolikus Hittudomanyi Féiskola, 2008. s. 175 - 186; VEGHSEO, T.: ,....mint igaz egyhazi
ember...” A térténelmi Munkdcsi Egyhazmegye gorogkatolikus egyhazdnak létrejotte és 17. szdzadi
fejlédése. Collectanea Athanasiana I.4. Nyiregyhdza : Szent Atandz Gordgkatolikus Hittudoményi
Féiskola, 2011. 5. 40. (Zaujimavy jav je, Ze sa Antal Papp v ramci eparchilnej synody usiloval zaviest
latinsky kodex pre svoju eparchiu, porov. SZABO, P.: Az els6 Egyhazi Torvénykonyv hatalyanak
kiterjesztése a torténelmi Magyarorszag gorog-rutén egyhdzmegyéire. In: KUMINETZ, G. (ed.):
Tustitia duce, caritate comite. Valogatott tanulményok Erd§ Péter biboros, primas-érsek 7o. sziile-
tésnapjara. Budapest : Szent Istvan Tarsulat, 2022. s. 552 - 571, 559.

6V dosledku Druhého vatikanskeho koncilu presla intiticia diecéznej synody, ako je zndme,
vyznamnou zmenou tak z hladiska svojho zloZenia, ako aj funkcie a priebehu; porov. FERRARI,
S.: ,Sinodi diocesani”. In: Enciclopedia giuridica 28, Roma, 1992. s. 1 - 4; GALEA-CURML. J.: The
Diocesan Synod as a Pastoral Event. A Study of the Post-Conciliar Understanding of the Diocesan
Synod. Diss PUL, Rome, 2005.
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cie institacie, zatial ¢o len poradné organy vystupuju pod nazvom conventus.” To
znamend, e ¢lenovia eparchialneho zhromazdenia majti iba poradny hlas. Cisto
poradna funkcia zhromazdenia vSak neodsuva tento organ do druhoradého ¢i menej
vyznamného postavenia. Ked sa v kanonickom prave objavi pojem votum consulti-
vum, nesmie sa nikdy opomendt, Ze ,autorita, hoci nie je viazana pristupit na ich
stanovisko i ked zhodné, predsa nema bez dévodu, ktory podla jeho tsudku preva-
zuje, odstupit od ich stanoviska, najma zhodného.® Tento délezity aspekt rozobe-
1d aj pripravované gréckokatolicke partikuldrne pravo.? Sucasne vsak na eparchidl-
nom zhromazdeni vystupuje eparchidlny biskup ako jediny zdkonodarca, teda iba
on moze uviest navrhy rokovania do platnosti.

Zvolanie orgdnu. Podla starého vychodného ustavného prava bolo potrebné
zvolat eparchidlne zhromazdenie aspon raz za desat rokov. Sucasne platny kodex
vsak uz neurcuje povinnu periodicitu konania eparchidlnych zhromazdeni. Otazka
je dnes ponechana na tisudok biskupa.” Okrem toho je tloha biskupa na zhromaz-
deni natolko dolezitd, ze v pripade sede vacante biskupského stolca sa eparchidlne
zhromazdenie na zaklade samotného prava prerusuje.”

ZlozZenie orgdnu.® V porovnani so starym vychodnym pravom predstavu-
je vyznamnu zmenu skuto¢nost, Ze kym podla Cleri sanctitati tvorili ¢lenstvo iba
knazi eparchie a reholnici psobiaci na jej tizemi,* vychodny kodex dnes predpisu-

7 K predstaveniu ndzvoslovia synodalnych orgdnov v Kédexe vychodnych cirkvi porov. napr. Win-
fried AYMANS, ,Synodale Strukturen im Codex Canonum Ecclesiarum Orientalium’, in Archiv fiir
katholisches Kirchenrecht 160 [1991] s. 367 - 389.

8 CCEO kan. 934. § 2, bod 3.

9 Klicom k riadnemu fungovaniu eparchidlneho zhromazdenia je zachovanie teologickej pospo-
litosti a $pecifik poradného hlasovacieho prava. Podla névrhu partikularneho prava sui iuris to
od ucastnikov vyzaduje okrem iného také ludské ¢nosti, ako st otvorenost vodi vecnému zvaZzeniu
dobre podlozeného nazoru druhého, uznanie a re$pektovanie hranic svojich vlastnych schopnosti,
a predovsetkym nezi$tné hladanie dobra a budovania gréckokatolickej komunity. Toto posledné
vylu¢uje presadzovanie osobnych sympatii, sebeckych zdujmov ¢&i jednostranne subjektivnych pri-
stupov; porov.: A Magyarorszdgi Sajdtjogu Metropolitai Egyhdz részleges joga [végleges szovegter-
vezet], 9. kan. 3. §, 3. K téme poradného hlasovacieho prava porov. ete: Congregatio pro episcopis
- Congregatio pro Gentium Evangelizatione, instr. In constitutione apostolica [de Synodis dioece-
sanis agendis], 19. I1I. 1997. AAS 89 (1997) s. 709 - 710, n. 2; ako aj: Stephan HAERING (ed.): Han-
dbuch des katholischen Kirchenrechts, Regensburg 3, 2015. s. 622.

1o Predchddzajuce vychodné tstavné pravo obsahovalo samostatny papezsky zakon: PTUS XII: m.p.
Cleri sanctitati [de ritibus orientalibus, de personis pro Ecclesiis orientalibus]. 2. V1. 1957. In: Acta
Apostolicae Sedis, 1957 (49). s. 433 - 600. Pre zasadnutia kazdych desat rokov porov. mp. Cleri
sanctitati, 422. kan. 1. §. (Staré vychodné pravo oznacovalo za chvélyhodny zvyk a odportéalo, aby
biskup kazdy rok zhromazdil svojich knazov a vyuZijic ich skusenosti a rady ur¢il ulohy potrebné
pre duchovny Zivot eparchie. Porov. mp. Cleri sanctitati, 422. kan. 4. §.)

1 Porov. CCEO kan. 236.

2 Porov. CCEO kan. 237, § 2. (mp. Cleri sanctitati taktie7 jasne stanovila, Ze v pripade uprazdnenia
stolca nemal administrator riadiaci eparchiu pravo zvolat eparchidlne zhromazdenie; porov. mp.
Cleri sanctitati, kan. 423, § 1.)

B Porov. CCEO kan. 238,88 1-3.

14 Porov. mp. Cleri sanctitati, kan. 424, § 1; HOLLOS, ].: A keleti egyhézak személyi joga. Téglas, 1964.
s. 278 [rukopis].
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je povinnu ucast aj laikov - svetskych ludis> Na zhromazdenie sa podla predpisov
prava musi s povinnou osobnou'® ti¢astou pozvat tento okruh oséb: pripadny bis-
kup koadjutor a pomocni biskupi;” protosynkel, synkeli, sudny synkel; eparchial-
ny ekonom,; eparchidlni poradcovia; rektor semindra; protopresbyteri; aspon jeden
farar z kazdého protopresbyteratu; ¢lenovia presbyterskej rady a - ak existuje - nie-
kolki poslani ¢lenovia pastora¢nej rady. Okrem toho sa podla pravidiel partikular-
neho prava pozyva aj niekolko diakonov a mni$skych predstavenych, ako aj laikov,
ktorych voli pastora¢na rada - ak je. Ak nie, sposob ich urcenia stanovi eparchialny
biskup. Pocet svetskych vSak nesmie prekrocit jednu tretinu vSetkych ¢lenov epar-
chidlneho zhromazdenia.® Popri vyssie uvedenych ¢lenoch mozno pozvat na zhro-
mazdenie aj dalSie osoby. Biskup ma dbat na to, aby bolo zlozenie zhromazdenia
skuto¢ne reprezentativne. Preto ak by sa stalo, Ze niektory vyznamny segment kléru,
mnichov alebo veriacich nie je zasttpeny, biskup méze menovanim zabezpecit ich
zastupenie.” Okrem toho moZno pozvat aj osoby patriace k inym cirkvam vlastného
prava, ktoré mézu mat taktieZ (poradny) hlas. Napokon mozno pozvat aj pozorova-
telov bez hlasovacieho prava z nekatolickych cirkvi alebo cirkevnych zhromazdeni.

Vysledkom rokovania je spravidla zavere¢ny dokument. Ten moze byt akymsi
formalnym vydanim, ktoré ¢lenovia schvalia na slavnostnom zavere¢nom zasadnuti.
Moze sa vsak stat aj to, Ze sa takyto zavere¢ny dokument prijaty hlasovanim nezro-
di. V takom pripade biskup z priebehu rokovania sam vyvodzuje prislusné zave-
ry a zostavuje texty synoddlnych dokumentov, ktoré budu nasledne publikované.>
Moze sa tiez stat, ze biskup schvali iba ¢ast navrhov zaverecného dokumentu, kto-
ré boli prijaté na plenarnom zasadnuti. Nazory, stanoviskd a navrhy, ktoré sa zrodia
na eparchidlnom zhromazdeni, mo6zu ziskat zavaznd silu len prostrednictvom rati-
fikacie vyplyvajucej z funkcie zo strany prislusnej autority, teda eparchiélneho bis-
kupa. Text zakonov, rozhodnuti a vyhlaseni, ktoré takto vzniknt, musi eparchialny
biskup oznamit vyssej autorite podla partikuldrneho prava cirkvi sui iuris.>

Navrh textu partikularneho prava Madarskej metropolitnej cirkvi sui iuris neu-
vadza, o ktort autoritu ide. Malo by vsak byt prirodzené, ze v metropolitnej cirkvi
sui iuris by sa partikuldrne zakony sufragdnnej eparchie ozndmili metropolitovi (pri-
padne biskupom sesterskych eparchii), kym partikuldrne zdkony archieparchie by sa
oznamili biskupom sesterskych eparchii.* To samozrejme neznameng, Ze by tieto

15 Porov. mp. Cleri sanctitati, kan. 424, § 1; CCEO kan. 238, § 1, 10. K novému koncilovému pristupu
k cirkevnému poslaniu laikov porov.: LONGHITANO, A. (ed.): Il fedele cristiano. La condizione
giuridica dei battezzati. Il Codice del Vaticano I1/6, Bologna : EDB, 1989.

16 Clenovia ani v pripade prekazky nemézu poslat za seba zastupcu (CCEO kan. 239).

17 Cudzi biskupi, ktori sa nachddzaju v eparchii, vSak nie su ¢lenmi.

18 Porov. CCEO kan. 238,§1,1-9.

19 Prostrednictvom tohto prava volby moze biskup prizvat aj osoby, ktorych pritomnost je délezita
vzhladom na ich odbornost; porov. Handbuch. s. 624.

20 Porov. ERDO, P.: Egyhézjog. Budapest : Szent Istvan Tarsulat, 2003. s. 350.

21 Porov. CCEO kan. 242.

22 Ak vrovnakom regione posobi viac cirkvi sui iuris, méZe byt vhodné informovat aj biskupov ostat-
nych cirkvi sui iuris. Vychodni hierarchovia sa totiz nemaju starat iba o dobro svojej cirkvi, ale aj
o dobro vsetkych ostatnych spolocenstiev, ktoré na danom tizemi spolo¢ne Ziji. Toto oznamovanie
maé samozrejme iba informac¢ny charakter a slzi lep$ej spolupréci jednotlivych cirkvi sui iuris.
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pravne predpisy, rozhodnutia alebo vyhldsenia vyzadovali preskimanie ¢i schvdle-
nie zo strany metropolitu alebo biskupov sesterskych eparchii.?

Priprava a priebeh Miskoveckého eparchialneho zhromazdenia

Miskovecka eparchia v roku 2024 osldvila sté vyrocie zalozenia svojho pravneho
predchodcu, Miskoveckého apostolského exarchatu. Priprava na viaceré programy
a podujatia centendria sa zacala uz v roku 2023. Na zdklade konzultécie s presbyter-
skou radou vladyka Atandz vyhlasil na jiin 2024 eparchidlne zhromazdenie. Jeho pri-
pravu zveril protosynkelovi, suidnemu synkelovi a pastora¢nému referentovi, ako aj
pastora¢nej rade.* Za miesto konania zhromazdenia bol ur¢eny Miskovec.

Vladyka stanovil na prerokovanie liturgické, pastoracné aj socidlne témy.
Paralelne s tym nariadil aj urcenie ostatnych ¢lenov eparchidlneho zhromazdenia,
ktori v iom nefiguruju ex officio. Podla toho mal byt v kazdom protopresbyterate
zvoleny jeden fardr a jeden dalsi ¢len (pripadne taky, ktory nesluzi ako fardr).* Pol
roka pred planovanym terminom slavnostného zasadnutia bol vymenovany aj sek-
retar zhromazdenia. Podla CCEQ, kan. 238 § 1, ¢. 7 st okrem ¢lenov presbyterskej
rady ¢lenmi eparchidlneho zhromazdenia aj niekolki delegati pastoracnej rady, kto-
rych musi zvolit prislusna rada. Mena zvolenych os6b boli zverejnené prostrednic-
tvom biskupského obeznika.”” Clenovia mali oznamit, v ktorej tematickej skupine
by chceli spolupracovat. Na tento ucel na zaklade uz urcenych troch tém vladyka
vymedzil Sest tematickych okruhov:

Liturgia: 1. mala skupina: spolo¢né slavenie inicia¢nych sviatosti, krst ponore-
nim, v§eobecné zavedenie pouzivania zednu - teploty, liturgicka prax na farnostiach.
2. mala skupina: problémy liturgického spevu (a hudby), otazky cirkevného umenia.

Pastordcia: 1. mala skupina: vymierajtice a rozrastajuce sa komunity (noveé far-
nosti), starostlivost o povolania (bohoslovci a niz$ie svatenia), nabozenska vychova,
prax uzatvarania manzelstva (priprava snubencov), pastordcia rodin a mladeze. 2.
mala skupina: pastoracia Rdmov, cirkevné skoly, uloha zien v nasej cirkvi.

Socidlne: 1. mala skupina: opatrovatel'ska sluzba v domacnostiach, ochrana deti.
2. mald skupina: spoloc¢enské angazovanie, médid, verejné vzdelavanie.®

23 Nezavisle od toho je d6leZité mat na pamati princip vychadzajuci z vychodnej disciplinarnej tradi-
cie, podla ktorého ,v eparchidlnej zaleZitosti, ktora ovplyviiuje celt cirkev sui iuris, jednotlivi bis-
kupi ani metropolita by nemal rozhodovat bez predchddzajuceho vypocutia a zohladnenia nazo-
rov ostatnych., A Magyarorszdgi Sajdtjogu Metropolitai Egyhdz részleges joga, 6. kan. 5§ 2; porov.
CCEO kén. 160, ako aj 34. apostolsky kanon.

24 Porov. A Miskolci Egyhdzmegye Kérlevelei 2023, 3, 681/2023.

25 Hlavnymi témami eparchidlneho zhromazdenia budu liturgické, pastora¢né a socidlne otazky,
pri¢om sa zohladni forma a zmysel nasich spolo¢enskych aktivit. Dufajme, Ze prave na tomto zhro-
mazdeni budeme moct spolo¢ne zhodnotit aj vysledky minuloro¢ného s¢itania obyvatelstva, ktoré
sa tykaju nas. A Miskolci Egyhdzmegye Korlevelei 2023, 4, 841/2023.

26 Porov. CCEO kan. 238, § 1, bod 6.

27 Porov. A Miskolci Egyhdzmegye Korlevelei 2023, 5, 1123/2023.

28 Porov. A Miskolci Egyhdzmegye Korlevelei 2023, 5, 1140/2023.

THEOLOGOS 1/2026

105



n3Msodiunmmm O - O

106

GALAMBVARI PETER

Po prihlaseni sa jednotlivé malé skupiny pod vedenim tajomnika vypracovali
ndvrh programu zhromazdenia v podobe workshopu.® V rdmci priprav predlozili
svoje navrhy aj presbyterska rada, pastora¢na rada a jednotlivé protopresbyteraty.

Na zadiatku centendria vladyka ozndmil datum (25. - 26. jina) a program slav-
nostného zasadnutia eparchialneho zhromazdenia.

Zhromazdenie sa zacalo archijerejskou svatou liturgiou v miskoveckej katedra-
le.> Na slaveni sa zticastnilo takmer $tyridsat klerikov eparchie. Obe sesterské epar-
chie zastupovali protosynkeli. Zhromazdenie malo celkovo 56 ¢lenov. Priblizne dve
tretiny z nich boli klerici a takmer jedna tretina christifideles. Jedna mniska zarover
plnila tlohu zapisovatelky jednej zo skupin.

Slavnostné zasadnutie sa zacalo privitanim vladyku.>' Nasledovala prednaska
protosynkela Gézu Juhdsza, v ktorej nacrtol sucasnu situdciu eparchie.* Po Zivej
diskusii nasledovali spravy jednotlivych malych skupin a potom hlasovania. Nako-
niec Gicastnici navrhli délezité hladiska k pripravovanému pracovnému dokumentu.

Niektoré dolezité vysledky eparchialneho zhromazdenia

Sprava vypracovana o zhromazdeni obsahovala navrhy a nazory formulova-
né v siestich pracovnych skupindch a zaznamenavala aj pomer hlasov pri otazkach
predlozenych plendrnemu zasadnutiu. Tato sprava mala priblizne 20 stran. Jej text
biskup spristupnil vSetkym ¢lenom eparchidlneho zhromazdenia, ako aj kléru Mis-
koveckej eparchie.

Napokon na zaklade spolo¢nych navrhov, ktoré pripravili liturgické malé sku-
piny a ktoré boli va¢sinovo schvalené na plenarnom zasadnuti, vladyka Atandz usta-
novil eparchidlne zdkony.» Tie zahfnaju $tyri tematické okruhy.

1. Poddvanie Eucharistie detom.>* Podla tohto ustanovenia v rdmci jednotného
obradu krestanskej inicidcie, ak je to mozné, sa najmensim detom ma vysluhovat

29 Porov. CCEO kan. 240, § 2.

30 Knovsiemu popisu katedrély z pohladu dejin umenia porov.: TERDIK, Sz.: A miskolci gérogkatoli-
kus Nagyboldogasszony-székesegyhdz, Miskolc, 2023.

31V biskupskom privitani bola tieZ zhrnuta sprava z metropolitného zhromazdenia, ktoré sa konalo
pred rokom a pol. Na zhromazdeni gréckokatolickej metropolie v roku 2022 sa zd¢astnili aj zastup-
covia Migkoveckej eparchie a prispeli k vytvoreniu perspektivy, ktord bola neskér zhrnutd v 12
bodoch. Podla vladyku méze Migkovecka eparchia svojim eparchialnym zhromazdenim prispiet
k zdleZitostiam madarskych gréckokatolikov iba vtedy, ak sa prispdsobi a zapoji do procesu, ktory
uz bol spusteny na metropolitnom zhromazdeni.

32 Pred eparchialnym zhromazdenim dostal kazdy farar posobiaci v Miskoveckej eparchii dotaznik,
ktory bolo potrebné vrétit online. Odpovede na tento dotaznik tvorili podklad pre prednasku pro-
tosynkela.

33 Porov. CCEO kan. 241.

34 K v8eobecnej a domécej histdrii poddvania prijimania detom porov.: VASIL, C.: La comunio-
ne eucaristica dei bambini prima dell'uso della ragione. Differenze nella prassi sacramentale fra
Chiese d'Oriente e d’'Occidente. Motivo di divisione oppure un'occasione di approfondimento e di
crescita ecclesiale? In: ZAPP, H. - WEISS, A. - KORTA, S. (eds.): Ius canonicum in Oriente et in
Occidente. Festschrift fiir Carl Gerold Fiirst zum 70. Geburtstag. Adnotationes in ius canonicum
25. Frankfurt/M, 2003. s. 759 - 789; DOBOS, A.: Prassi liturgica e teologia circa I'Eucaristia nella
storica eparchia di Mukacevo: dall'unione di Uzhorod (1646) fino alla meta del XX secolo. Miinster
: Aschendorff Verlag, 2022.
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aj Eucharistia.» Ak pokrsteny z nejakého dévodu pocas obradu inicidcie Eucharis-
tiu neprijme, ma sa mu podat - pokial je to mozné - pocas svitej liturgie v nedelu
po krste. Dojca, samozrejme, moze prijat iba zo svdtej Krvi. Podavanie Eucharistie
malym detom moze pokracovat aj po obrade ich inicidcie v nasich chramoch. Pokial
rodi¢ nema zakdzané pristupovat k svatym tajomstvam, podla nového nariadenia on
sam prinasa svoje dieta k svatému prijimaniu. Ak to z vaznych dévodov nemdoze uro-
bit, prinesie alebo sprevadza dieta iny dospely, ktory sdm prijima Kristovo Telo a Krv.
Dalej je povinnostou rodi¢ov a farara dbat na to, aby tie skolopovinné deti, ktoré uz
dosiahli taku uroveri duchovnej zrelosti, Ze sa u nich méze predpokladat schopnost
spachat, rozpoznat a olutovat hriech, pristupovali k Eucharistii po svitom tajom-
stve pokania. Preto je dolezité pripravit deti na prvii svatt spoved najneskor v tretom
ro¢niku zdkladnej skoly. Z pastora¢ného hladiska je vyznamné, aby sa po prvej svatej
spovedi slavilo aj spolo¢né prijimanie deti, a po tomto slaveni moze dieta pristupovat
k Eucharistii uz samostatne, bez sprievodu dospelého.>®

2. Krst ponorenim. Krst, ktory tvori prvu ¢ast krestanskej inicidcie, sa podla sta-
robylej tradicie ma - najma v pripade malych deti - slavit trojitym ponorenim.” Ten-
to obrad s vemi hlbokou symbolikou by sa ani dnes nemal vynechavat len z dovodu
pohodlia alebo inych praktickych okolnosti. Preto je potrebné toto rodicom a krs-
tnym rodic¢om objasnit a pripravit ich nan pocas predkrstnych nduk, ako aj veria-
cich sposobom chramovej katechézy. Na vyriesenie pripadnych praktickych tazkosti
mozu byt neskor vydané podrobnejsie vykonavacie predpisy.s®

3. Obrad zeonu - teploty. V sulade s platnymi liturgickymi predpismi* sa tre-
ba usilovat o obnovenie obradu zednu (t. j. hortcej vody vlievanej do kalicha pred

35 Porov. CCEO kan. 697, ako aj: Instrukcio a Keleti Egyhdzak Kanonjainak Térvénykonyve liturgikus
el6irasainak alkalmazasédhoz. Budapest : Szent Istvan Tarsulat, 2010. bod. 51.

36 Podobne rozhodol aj Hajdudorozsky arcibiskup: ,Po prerokovani s kitazskym sendtom a vypocu-
ti ndzoru zboru radcov ustanovujem, Ze v Hajdtidorozskej archieparchii nadobudne od 1. januara
2024 platnost liturgicky poriadok pre sviatosti trojitej krestanskej inicidcie. To znamend, Ze pri
kazdom krste je povinnostou sléviacich kilazov oboznamit krstiaceho sa alebo v pripade dietata
rodicov a krstnych rodi¢ov s tym, Ze na jurisdik¢nom tizemi archieparchie sa svaté tajomstva krstu,
myropomazania a Eucharistie sldvia spolo¢ne v rdmci jedného obradu“ A Hajdtdorogi Egyhdzme-
gye Korlevelei 2023. 4, 3418/2023. Nyiregyhdzsky eparchidlny biskup Abel Szocska s ti¢innostou
od 1. septembra 2025 nariadil, aby sa pri krste deti pristupovalo k prijimaniu Eucharistie. Nyiregy-
hdzi Egyhdzmegye 10000/4958/4958/2025. V tomto nariadeni biskup Nyiregyhazy stanovil pouzi-
vanie zeénu. Okrem toho, pokial je to mozné, podporoval krst ponorenim.

37 Pre historické pozadie porov. SZABO, P.: A keleti egyhazak szentségi joga. Osszehasonlité bemuta-
tds. Nyiregyhaza : Szent Atandz Gorogkatolikus Hittudomanyi Féiskola, 2012. s. 21 - 122.

38 Doplnenie cirkevnych zakonov vykonavacimi normami méze byt uZito¢nym néstrojom na podpo-
ru prijatia aj v tejto oblasti; porov. napr. SZABO, P.: Altre Chiese di tradizione bizantina: Lattivita
legislativa sui iuris delle Chiese «minori» di tradizione bizantina. In: PONTIFICIO CONSIGLIO
PER I TESTI LEGISLATIVI (ed.): Il Codice delle Chiese orientali, la storia, le legislazioni particolari,
le prospettive ecumeniche. Atti del Convegno di studio tenutosi nel XX anniversario della promul-
gazione del Codice dei canoni delle Chiese orientali, Sala San Pio X, Roma 8 - g ottobre 2010, Citta
del Vaticano, 2011. s. 303 - 344, 326.

39 Instrukci6 a Keleti Egyhdzak Kanonjainak Toérvénykonyve liturgikus el6irdsainak alkalmazasahoz.
Budapest : Szent Istvan Tarsulat, 2010. bod. 67.
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svatym prijimanim) ¢o najskorsie.* Tym kniaz pri liturgickom slaveni uplatriuje sta-
robyly symbol vyjadrujuci ozivujucu silu Sviatého Ducha. Mimoriadne délezita je
spravna technika, aby nedoslo k netcte voci svatej Krvi, teda aby sa ni¢ nevylialo
na antimenzion. Z pastora¢ného hladiska je dolezité, aby nadobku s teplotou obslu-
hovali iba mini$tranti, ktori uz vedia dostatoc¢ne davat pozor.

4. Liturgicky spev a cirkevné vytvarné umenie. Vytvarné diela zaloZené na byzant-
skej tradicii su natolko dominantné, Ze do nasich chrdmov mozno umiestnit iba také
zariadenie a vytvarné prvky, ktoré su s touto teologickou tradiciou v stilade. Postide-
nie a schvélenie tychto prvkov patri do kompetencie protopresbytera.

Zaver

Ako mozno konstatovat, institicia eparchidlneho zhromazdenia presla
vyznamnou transformdciou. Podla starSieho pravneho ramca sa obmedzovala iba
na kratke zhromazdenie kiazov, zatial ¢o v su¢asnosti ma spravidla charakter kon-
zulta¢ného procesu so zmieSanym zloZenim ucastnikov. V stlade s tym slavnostna
faza migkoveckého eparchidlneho zhromazdenia trvala len dva dni, no ani tu nechy-
bala dokladna predchadzajtica priprava a dialdg, ktoré zodpovedaji dnesnym oca-
kavaniam a vychadzaju z aktudlnych ekleziologickych poznatkov. Medzi délezité
vysledky eparchidlneho zhromazdenia patria eparchidlne normy z oblasti discipliny
svatych tajomstiev, ktoré mozno zaradit do $irsej kategorie liturgického prava. Tykali
sa poddvania prijimania detom, krstu ponorenim, obradu zeénu a otdzok vytvarné-
ho umenia. Miskovecké eparchialne zhromazdenie bolo prvym eparchialnym zhro-
mazdenim v dejinach Madarskej gréckokatolickej cirkvi, ktoré sa pisu od roku 1912.
Pozitivny vplyv jeho legislativy moZzno pozorovat aj v podobnych nariadeniach Haj-
dudorozskej archieparchie a Nyiregyhazskej eparchie. Spolo¢nd disciplina svitych
tajomstiev, ktora sa bude vztahovat na celt metropoliu, vznikne vyhlasenim parti-
kularneho prava cirkvi sui iuris, ktoré je v sacasnosti predmetom posudenia v Rime.
Budtce nadobudnutie t¢innosti tohto vyssie postaveného partikularneho prava
bude tiez dal$im vyznamnym prejavom a dokazom autondmie Madarskej grécko-
katolickej cirkvi sui iuris.
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Abstract: The article deals with the issue of wooden Greek Catholic churches in Slovakia, focusing on
the church of St. Michael the Archangel from Matysovd, which today is part of the Lubovnian open-air
museumn. In the introduction, the historical, cultural and religious contexts of the creation of wooden
sacred buildings and the influence of the Uzhhorod Union on the formation of the Greek Catholic Church
are presented. The core of the work analyzes the architecture, structural elements and artistic decoration
of the temple from Matysovd in the context of the wider Carpathian area, while special attention is
paid to the iconostasis and iconography of the Lemkov type. The article points to the intermingling of
Eastern and Western liturgical and artistic elements, which were manifested in the architecture and
interior decoration of the temple. The conclusion of the thesis emphasizes the importance of these sacral
buildings as a valuable cultural heritage and testimony of the spiritual and artistic life of the inhabitants
of the Carpathians in the 19th century.

Keywords: Wooden temple. Greek Catholic Church. Byzantine culture. Baroque. Eastern ceremony.
Western Rite. Iconostasis. Matysova. Lubovnian open-air museum. Icons. Log house. Archangel Michael.
Lemko type.

Uvod

Drevené chramy patria medzi reprezentacné prvky Slovenska. St sucastou
nasej historie aj kultary. Nasledne patria medzi karpatsky fenomén, ktory nam
mozu pontknut svedectvo o tradi¢nej l'udovej ndbozenskej architekttre alebo ludo-
vej zboznosti. Vdaka nim mo6Zeme vidiet ako prosty ['ud na dedinach prezival svoju
vieru. Na tizemi dnesného Slovenska sa v minulosti nachddzalo okolo 300 drevenych
sakralnych objektov. V sicasnosti je z nich zachovanych okolo 50. Najvacsie zastd-
penie maju gréckokatolicke chramy. Skiimanie drevenych sakralnych stavieb nas
vedie k poznaniu historie, umeleckého stvarnenia, techniky stavby aj pomerov far-
nosti, v ktorych boli postavené. Vzbudzuju pozornost historikov, etnografov, archi-
tektov, umelcov a dalsich zaujemcov a ludovu kultaru.

Drevené cirkevné objekty ndjdeme v cirkvach alebo denomindciach, ¢i uz islo
o rimskokatolicku cirkev, evanjelickd, pravoslavnu alebo gréckokatolicku. Vac¢sina
z nich sa nachadza na severovychode Slovenska, viaceré z nich sa vyznacujt svojou
jedine¢nostou. V tomto prispevku sa zameriame na poslednt spomenutu cirkev a jej
drevené chramy. Ako priklad si uvedieme dreveny gréckokatolicky chrdm archanje-
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la Michala, ktory je stucastou skanzenu v Starej Lubovni, a ktory pévodne stal v obci
Matysova. Bol postaveny v roku 1833, do skanzenu pod hradom Luboviia bol preve-
zeny v roku 1979 a ide o prvu expoziciu Lubovnianskeho skanzenu.

Cielom tohto prispevku je analyzovat architektonické, liturgické, symbolické
a ikonografické prvky drevenych gréckokatolickych chramoch a to vSetko na pri-
klade chrdmu z Matysovej sv. Michala Archanjela. Pozornost budeme sustredo-
vat na prvky vychodnej a zdpadnej tradicie, ktoré sa premietli do vonkajsej podoby
chrdmu a jeho interiérovej vyzdoby. Zdmerom prispevku je poukdzat na dolezitost
drevenych chramov ako obraz gréckokatolickej identity a zboznosti a sacast kultury
karpatskej oblasti.

Prispevok sme spracovali metddou analyzy a porovnavania historickych prame-
nov a odbornych publikdcii. Pri spracovani témy sme vyuzili aj archivne pramene
z Lubovnianskeho muzea a Gréckokatolickeho biskupského archivu v Presove a slo-
vensku a zahrani¢nd odborn literattiru. Pri vyskume sme vyuzili i analyzu archi-
tektonickych a ikonografickych prvkov na chrame z Matysove;j.

Drevené karpatské kostoly predstavuju dolezité sucast cirkevnych pamiatok
a kultirneho dedicstva s velkou hodnotou. Tvoria obraz predovsetkym vidiecke-
ho prostredia a miestnej identity. Napriek ich Sirokej hodnote sa o tychto stavbach
vodbornej literattre vela nepise. Karpaty sa domovom krestanov vychodného obra-
du, na naSom tzemi ide o mensinu, ktord si zachovala svoje zvyky a tradicie a vytvo-
rila si aj svoju vlastnu osobitt kultiru. Tato mensina vytvorila v rdmci drevenenych
sakralnych objektoch majstrovskeé diela, pricom viaceré z nich st zapisané do UNE-
SCA:

Vznik Gréckokatolickej cirkvi na naSom uzemi

Prirodné pomery nasho tzemia ako aj husté karpatské horstva (hlavne v ich
severozdpadnej Casti) robili v minulosti z dreva jeden z primarnych stavebnych
materidlov. Drevo bolo fTudom najblizsie a pouzivali ho v kazdodennom Zivote.
Bolo lacné, Tahko dostupné a lahko opracovatelné alebo vymenitelné. Pouzivali
ho na stavbu svojich obydli, nastrojov dennej potreby, ¢i kostolov. V rdmci tizemia
dnesného Slovenska gréckokatolicke chramy vznikali va¢sinou na miestach, na kto-
rych spolu koexistoval (a vzdjomne sa ovplyviiovali) zdpadny a vychodny obrad.
Premiesavanie prvkov zdpadného a vychodného obradu je najvyraznejsie v Gréc-
kokatolickej cirkvi. Rozne modlitby alebo poboznosti, ¢i zvyky gréckokatolici pre-
vzali od Rimskokatolickej cirkvi. UZ v mensej miere mozeme sledovat ako vychodny
obrad ovplyvnil rimokatolikov. Z pripadov, na ktorom mozeme vidiet vplyv zdpad-
ného obradu na vychodny su prave gréckokatolicke chramy.?

Gréckokatolicka cirkev na Slovensku vznikla v roku 1646 v meste Uzhorod,
¢o je mesto na dne$nej Ukrajine (konkrétne v Zakarpatskej Ukrajine) a v minulos-
ti bolo sucastou Uhorska. Stalo sa to presne 24. aprila 1646 - v tento den 63 pra-

1 QUATTRONE, G.: Endangered Religious Cultural Heritage Spatial Distribution, Tourism Design,
and Heritage Narratives from a Protection and Enhancement Perspective in The Carphatian
Region. In: ARCHive - The Academic Research Community Publication. 2023. ro¢. 7. ¢. 3.8.1- 4.

> DUDAS, M.: Drevené kostoly, chrdmy, zvonice na Slovensku. Kogice : Vydavatelstvo JES. 2010. 5. 44.
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voslavnych kilazov z mukacevskej eparchie (Mukacevo, je taktieZ mesto v dne$nej
Zakarpatskej oblasti a v minulosti to bolo sidlo pravoslavneho neskor gréckokato-
lickeho biskupa) podpisali na hrade v Uzhorode tzv. Uzhorodskii tniu. Dany akt
v praxi znamenal, Ze vychodni krestania v Uhorsku (vac$inou Zili na severovycho-
de krajiny) uznali autoritu papeza a stali sa st¢astou Katolickej cirkvi. Podmienkou
bolo, Ze si mohli zachovat svoj vlastny obrad, liturgiu, zvyky a tradicie.> Vychod-
ni krestania si od tnie slubovali zlepsenie podmienok a stavu cirkvi, kedZe neboli
sucastou oficidlnej cirkvi v Uhorsku tak to po finan¢nej a organizacnej stranke mali
narocnejsie. Vychodni kilazi navyse nepatrili ani do kiiazského stavu a boli na urov-
ni poddanych. Museli pracovat na poliach alebo statkoch a mali tak menej ¢asu sa
venovat duchovnym zalezitostiam. Vela z nich ani len nemalo dostato¢né vzdela-
nie na to, aby mohli plnohodnotne vykonavat svoju cirkevnu sluzbu. Ich cirkevny
zivot tak bol v katastrofdlnom stave. Okrem toho sa aj medzi krestanmi vychod-
ného obradu objavovali myslienky reformacie. Reformacia bola primdrne zamera-
na na obnovu Katolickej cirkvi, komunity vychodnym krestanov zili uzavretym spo-
sobom zivota a velké cirkevné a politické udalosti v zapadnej a strednej Eurdpe ich
velmi nezasiahli. A aj ked by sme nasli aj vo vychodnom obrade podobné problémy,
ktorym Celili katolici pocas reformdcie tak ich nové ucenie velmi neovplyvnilo. No
nasli sa samozrejme aj vynimky, existuja pripady, kedy sa vychodni krestania k nie-
ktorému z protestantskych prudov pridali. Opakovane po kratkom case sa sice vratili
spat do starej cirkvi, no i, ktori tak nespravili ¢asto patrili medzi vysokopostavenych
duchovnym. Prave tohto sa vychodni krestania obavali, Ze by ich obrad bol premie-
$any, ¢i pozmeneny myslienkami reformdcie. Jedno z rieseni, ktoré sa im naskytlo
bolo spojenie sa s Katolickou cirkvou. Stali by sa tak sti¢astou oficidlnej cirkvi v kra-
jine, ziskali by va¢siu finan¢nu podporu, miesta pre svojich duchovnych v katolic-
kych knazskych seminédroch a priamu ochranu papeza pred reformaciou. Z pohladu
Rimskokatolickej cirkvi i$lo o rozsirenie si vplyvu v oblastiach obyvanymi vychod-
nymi krestanmi, taktiez to bola jedna z foriem rekatolizacie - vdaka tnif sa rozsi-
ril pocet katolikov. I$lo o opdtovné zjednotenie vychodného a zapadného obradu.+
Vyrazny vplyv na uzatvorenie Uzhorodskej tinie mala uhorska $lachtickd rodina
Drugeth, ktora podporovala rekatolizdciu a zaroven chceli mat svoje panstvo cirkev-
ne jednotné. Obyvatelstvo panstva, ktoré vlastnili bolo etnicky a nabozensky rozma-
nité, danym spravanim sa chceli vyhnat ndbozenskym problémom. Dékaz, Ze tinia
moze fungovat videli v nedalekom Pol'sku, kde k zjednoteniu vychodnych krestanov
s latinskou cirkvou prebehlo v rokoch 1595 az 1596, kedy bola uzatvorena tzv. Brest-
skd tnia. Prave gréckokatolici v Polsku vyrazne ovplyvnili vychodnych krestanov
v Uhorsku, nielen opatovnym zjednotenim sa s latinskou cirkvou, ale aj v neskorsich
obdobiach hlavne po kulturnej stranke. Prvy pokus o uzatvorenie tinie sa uskuto¢nil
este v roku 1614 v Krasnom Brode, kedy v8ak tento akt bol preruseny pre nepokoje,

3 Neskor sa ukdzalo, Ze tuto podmienku nie vSetci predstavitelia Katolickej cirkvi boli ochotni strikt-
ne dodrziavat.

4 Natému vzniku gréckokatolickej cirkvi uz vzniklo viacero odbornych préc, ktoré tato problemati-
ku rozoberaju dopodrobna.
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ktoré na mieste vyvolali odporcovia tnie. Preto bolo jej vytvorenie odlozené, dostali
sa k tomu opat az o 32 rokov neskor.s

Charakteristika a typy gréckokatolickych drevenych chramov

Sakralne drevené objekty maju v kazdej cirkvi charakteristické znaky aj regi-
onalne zvlastnosti stvisiaci s etnickym pévodom ich stavitelov. V Gréckokatolickej
cirkvi (aj v Pravosléavnej) sa pre oznacenie chrdmu pouziva slovo cerkev, ¢o vystihuje
ich prislugnost k vychodnému obradu a niektori usudzuju, Ze aj k rusinskej narod-
nosti. Drevené chramy vznikali v 16. az 19. storo¢i. Aj ked pociato¢na historia dreve-
nych sakralnych objektov siaha az do 15. storocia.®

Na stavbu drevenych chrdmov sa vac¢sinou pouzivalo drevo zo smreka (popripa-
de ¢erveného smreka), vynimo¢né potom dubové alebo bukové drevo. Spominané
druhy stromov sa vyznacovali svojimi dobrymi vlastnostami, na to aby odolali daz-
dom alebo tuhym zimam. Zakladny nosny systém stavby tvorila zrubova konstruk-
cia. I8lo o pripad, kedy stena chramu bola vytvarana vodorovnym kladenim dreve-
nych brvien po obvode budticej stavby, ktoré st v rohoch a miestach priecok spoje-
né, resp. vytvarali sa tak tzv. zdmky. Chramy so zrubovou zakladnou konstrukciou
vytvarala velké moznosti z hladiska podorysného riesenia stavby alebo formalne-
ho stvarnenia objektu. Klince sa nepouzivali, resp. velmi zriedkavo, ¢o malo viace-
ro dévodov. Jeden z nich bol ten, Ze ludia v minulosti nemali neobmedzeny pocet
klincov alebo rychly pristup k nim, obzvlast nie na dedindch. Klinec bol pre nich
vzacnou surovinou, preto velakrat hladali nové sposoby stavby, pri ktorych by klin-
ce nemuseli pouzit. Navyse vyssie spominané zamky im poskytovali velmi dobre
spevnenie, iZe klince neboli potrebné. Drevené spoje boli navyse lahsie opravitelné,
okrem toho drevo pri drevenych stavbach sa neskor mohlo roztahovat alebo zmen-
Sovat v zavislosti od vlhkosti a teploty. V tomto pripade sa drevené spoje vedeli lep-
Sie vyrovnat nez pevné klince, ktoré mohli prasknut alebo sa uvolnit. V inych zdro-
joch sa mozeme docitat aj o symbolickom resp. duchovnom dévode, resp. klincami
bol Jezi§ ukrizovany na krizi, preto z tcty k JezZisovi ludia nechceli pouzivat klince
na stavbu chrdmu, v ktorom ho chceli uctievat.?

Zrubova konstrukcia navy$e umoziovala jednotlivé casti rozoberat, opravo-
vat a nahradzat novymi prvkami bez toho, aby bol naruseny celok. Tato vlastnost
prispela k dlhej Zivotnosti drevenych chrdmov a umoznila aj ich priebezne menenie
alebo prisposobovanie novym potrebam.®

Sakralne objekty vychodného obradu v Karpatoch rozdelujeme do troch zak-
ladnych skupin. Prvy je Huculsky typ - vyznacuje sa podorysom gréckeho kri-

5 CORANIC, J.: Uloha Drugethovcov v procese zjednotenia veriacich byzantsko-slovanského obradu
s katolickou cirkvou na Slovensku. In: KONYA,P. 2016. Rekatolizdcia a uhorskd spolo¢nost'v 17. - 18.
storoci/Rekatolizdci6 és a magyar tdrsadalom a XVII-XVIII. szdzadban. PreSov : Vydavatelstvo Pre-
$ovskej univerzity. 2016. s. 104 - 109.

6 SOPOLIGA, M.: Perly ludovej architektiiry. PreSov : DINO, vydavatelska fotoagenttira a Statne
muzeum rusinsko-ukrajinskej kulttry Svidnik. 1996. s. 19.

7 DUDAS, M.: Drevené kostoly, chrdmy, zvonice na Slovensku. Kogice : JES. 2010. s. 44 - 45.

8  MACOVEI R. R.: Buildings in State of Flux: The Wooden Churches of the Carphatias. In: Journal of
Traditional Building, Architecture and Urbanism. 2022. 10¢. 3. s. 244.
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za a centralnou kupolou, tvori ho pét zrubov pricom najclenitejsia je prostredna.
Druhy typ chrdmov je znamy ako Bojkovsky, ktory sa vyznacuje trojpriestorostou
chrdmu teda troma zrubmi, ktoré sa opieraju o jednu os. Stredny zrub je najvacsi,
va¢sinou v tvare $tvorca alebo obdlznika. Typickym znakom bojkovského chramu
st jeho masivne veZovité partie. U tohto typu chramu este pri zvoniciach prevlada-
li otvorené podstresia, ktoré spoé¢ivali na bohato vyrezavanych stipoch. Spominané
dva typy chramov ziskali svoje pomenovanie podla regionov, v ktorych vznikli a boli
najviac rozsirené alebo, z ktorych sa §irili dalej. Huculsky typ ma svoje pomenovanie
po Huculskej oblasti na dne$nej Ukrajine, konkrétne v Zakarpatskej oblasti. Dany
region obyvala etnickd skupina Huculov. Bojkovsky typ ziskal svoj nazov po regio-
ne znamy ako Bojkovsko, obyvalo ho etnicka skupina zndma prave ako Bojkovia.
Spominany region sa rozprestieral na hraniciach dnesnej Ukrajiny, Polska a cias-
tocne aj Slovenska. Tieto dva typy chramov pre nase tizemie nie su velmi typické,
skor vynimo¢né. Prikladom bojkovského chrdmu na nasom tzemi je drevena cer-
kov v Niznom Komarniku, vacsie zastiipenie vieme ndjst hlavne na Ukrajine alebo
v Pol'sku. Na Slovensku mozno najst chramy, ktoré st zaradzované do Lemkovské-
ho typu. Pomenovanie ziskalo po regione zvanom Lemkovina (Lemkovska oblast),
¢o je tzemie na juhu dnesného Pol'ska.® Tento typ ma vela pribuzenskych prvkov
s bojkovskym typom. Vyznacuje sa tromi hlavnymi ¢astami chramu (podobne ako
bojkovské chramy), trojpriestorovostou® (¢o mozeme vidiet i na viacstupriovej stre-
che), pri¢om zapadna ¢ast chramu (Cast s vezou) je vidy dominantna." Do posled-
ného spominaného typu zaradzujeme aj chram z Matysovej.”> Lemkovské chramy
sa vyznacuje najvacsim premiesanim vychodnych a zapadnych prvkov. Na chrame
z Matysovej vidno ako sa spojila byzantska a latinska kulttra. Napriklad veze lem-
kovskych chramov mavali cibulovité tvary, co je jeden zo znakov baroka.3 Vyvoj
sakrdlneho umenia v karpatskom priestore neprebiehal izolovane, rozne regiony
boli vystavené r6znym kulturnym vplyvom, pri¢om vyznamnu tlohu zohrali cirkev-
né vazby a obchodné kontakty. Prave vdaka tomu sa $irili nové umelecké styly alebo
dekorativne prvky, ktoré ovplyviiovali vyvoj kulttry v jednotlivych regionoch.
Region Spis, v ktorom sa Matysova nachddza sa uz od davnej minulosti vyzna-
¢ovalo svojou multietnicitou. Ci uz hovorime o nabozenskej stranke alebo etnickej.
Na jednom tizemi spolu Zili Slovaci, Rusini, Nemci, Zidia, Gorali a Rémovia. Uve-
dené skuto¢nosti mali vplyv aj na charakter materialnej kultury obyvatelov Spisa.’s

9  Etnikd ako Lemkovia, Bojkovia alebo Huculi su zaradzované do rusinskeho naroda.

10 Vo vynimo¢nych pripadoch aj dvojpriestorovostou.

1 U bojkovskych chrdmoch je vzdy dominantna veza uprostred.

12 Kazdy typ ma potom este vlastné podskupiny, v neskorsich obdobiach sa stavali, Ze sa pri stavbe
chrdmu niektoré typy premiesali alebo sa nie vZdy drZali striktne pravidiel typu. Preto mbZeme
ndjst drevené chramy, ktoré by sme urcitostou nevedeli zaradit ani do jedného typu.

B TARAS, Y.: Schools of folk temple building, types and groups of carpathians churches. In: Architec-
turals studies. ro¢. 2. €. 5. 2019. §. 12.

14 DUMITRAN, A. - KOSIV, R. - BOGDAN, 1. - BUDA, A.: Ukrain Influences in the Evolution of the
Iconostasis in the Romanian Churches of Transylvania (17th-19th Century). In: Balkanologie. 2025.
ro¢. 20,¢. 1.5.3- 6.

15 MARCINOVA, F. - RELOVSKA, D. - RABIKOVA, R.: Lubovnianske mtizeum: Hrad v Starej Lubovni:
Ilustrovany sprievodca. Stara Luboviia : Lubovnianske muzeum. 2020. s. 68.
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Vonkajsia charakteristika chramu z Matysovej

Chrdm bol postaveny v roku 1833, objekt predstavuje priklad bohatej miestnej
ndbozenskej architektury. Poskytuje ukazku lokdlnych nabozenskych praktikach
a zvykov, ale aj svedectvo o umeleckych trendoch, ktoré v dobe vystavby prevladali
na danom tzemi. Chram postavili z jedlového dreva ¢o nebolo tplne typické drevo,
ktoré sa pouzivalo pri stavbe chramov.

Farska vizitacia z neskorsieho obdobia (konkrétne z roku 1877) hovori o tom,
ze chram sv. Michala archanjela bol z vonku vo velmi zlom stave a bola potrebna
rozsiahla rekonstrukcia, kvoli comu sa vo farnosti uskuto¢nili viaceré porady. A aj
napriek tomu, Ze interiér bol v dobrom stave tak bol vraj velmi $pinavy. Rovnako aj
mur, ktory obkolesoval chrdm bolo nutné na niektorych miestach opravit. Kritizova-
ny bol aj stav niektorych cirkevnych knih. No treba podotknuit, Ze okrem spomina-
nych nedostatkov bol chrdm (a celkovo farnost) v slusnom stave.

Pravidelné opravy boli prirodzenou sucastou existencie drevenych sakralnych
objektoch. Medzi najcastejsie zasahy patrila napr. vymena $indlovej krytiny, ktora
sa musela obnovovat v zavislosti od klimatickych podmienok vzdy v rozsahu niekol-
kych desatroci. Vysledkom bolo, Ze rozne ¢asti stavby pochadzali z r6znych obdobi.”

Ku chrdamom v minulosti ¢asto patril aj mur, ktory ho obkolesoval. Staveb-
ny materidl, ktory sa nafi pouzil zdvisel od materialu z akého postavili chrdm. Pri
kamennych chramoch bol kamenny aj mur. A pri drevenych chramoch bol i mur
dreveny. Niekedy sa mohlo stat, Ze to bolo aj premie$ané, no zndmejsie st prvé dva
pripady. Pévodna funkcia mura bola ochrannd, neskor sa z toho stal viac esteticky
prvok. Na niektorych miestach bol su¢astou chramového komplexu aj cintorin.®

Drevené chramy mohli byt zvonku pokryté drevenymi $indlami, nielen strecha,
ale aj steny. Zrubova konstrukcia tak bola lepsie chranend pred dazdami. Na nie-
ktorych chrdmom zase bola ponechana vonkajsia zrubova podoba. Inokedy mohla
byt Sindlami chranend len jednd ¢ast chramu. M6Zeme ndjst aj také chramy, kto-
ré su celé (alebo rovnako len jedna ¢ast) chranené sekundarnymi priestormi, ktoré
st vytvorené z dosak. Pre svoje Sindlové obloZenie sa chrdm z Matysovej sa na prvy
pohlad moze zvonku zdat byt jeho trojpriestorovost potlacena, kedZze kvoli sindlom
prva a stredna ¢ast chrdmu trocha splyvaju. No pri blizéom pohlade je priedel vidiet.
Velakrat drevenym chramom nechali pévodnu farbu, resp. farbu dreva. Inokedy ho
namalovali, preto mozno ndjst vela chrdmov, ktoré majua viac svetlejsiu farbu ale-
bo naopak viac tmavsiu. Okrem ochrannej funkcie malo $indlové navyse i esteticka
fuknciu.”

Chram bol osadeny na kamennt podmurovku, ktord mala vyrovnavat mies-
ta, na ktorych boli chramy stavané ako aj izolovat vlhkost, ktorou by mohlo dre-
vo nasiaknut zo zeme. Vychodné chramy boli situované vacsinou na vyvysenych

16 Archiv gréckokatolickeho arcibiskupstva Pre$ov. Beznd agenda. 1887. 129. Protocollum.

7. MACOVEL R. R.: Buildings in State of Flux: The Wooden Churches of the Carphatias. In: Journal of
Traditional Building, Architecture and Urbanism. 2022. 10¢. 3. 5. 242 - 243.

8 SUCHA, L. Drevend sakrdlna architektira. https://slovakiana.sk/en/articles/1001050523.
[15.10.2025].

19 SOPOLIGA, M.: Perly ludovej architektiiry. Presov : DINO, vydavatelska fotoagenttra a Statne
muzeum ukrajinsko-rusinskej kulttry Svidnik. 1996. s. 78.
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miestach alebo periféridch na dedinach. Hlavny oltéar (vo vychodnych chrdmoch bol
oltar v drvivej vacsine pripadov len jeden, ndjdu sa samozrejme aj vynimky, resp.
jednou vynimkou je aj spominany chram z Matysovej, k ¢omu sa dostaneme v dal$ej
Casti prispevku) bol vZdy situovany smerom na vychod, hlavny vchod do chrdmu bol
vzdy oproti oltdru, teda situovany smerom na zapad.

Chram z Matysovej ma nad kazdou so svojich troch ¢asti samostatnu vezu.
Mbzeme ndjst niekedy chramy len s dvoma vezami (vynimo¢né iba s jednou), vsetko
to zaviselo od finan¢nej sposobilosti farnosti. Architektdra chrdmov nebola nahodna
a mala svoj vyznam. Tri veze mali predstavovat svatd Trojicu, vdominantnej zapad-
nej vezi sa nachadzal hlavny vstup, a taktiez hlavny zvon.* Hlavna veza na chrdme
z Matysovej ma cibulovity tvar, avsak je jedina, zvy$né dve uz tento tvar nemaju. Pre
lepsie Sirenie zvuku zvona boli na vezi vytvorené mensie otvory. Zvonice v lemkov-
skych chramoch majti $tvorcovy podorys a boli vyrobené pomocou stlpikovo-ramo-
vej konstrukcie. Existuju dva druhy vezi, v prvom pripade zakladny rdm veZe spoci-
va na zemi, do neho boli zakotvené nosné stipy sindlovych alebo doskovych stien.
V druhom pripade bol nosny skelet veze ukotveny nad zrubom tzv. babinca.”

Vnutorna charakteristika chramu z Matysovej

Babinec je ludové pomenovanie prvej miestnosti chramu, v ktorej sa ¢lovek oci-
tol ked presiel cez hlavnid branu. Tento priestor sa oficidlne nazyva nartex alebo vnu-
torna predsien, v ktorej sa vykonavali exorcizmy. Priestor bol pévodne vyhradeny len
pre katechumenov - ludi, ktori sa este len pripravovali na krst a nemobhli este pristu-
povat k Eucharistii. Dalia skupina l'udi, ktora bola pritomna v babinci boli kajticni-
ci, ktori ako formu pokénia boli na ur¢ity ¢as vylaceni z eucharistickej slavnosti, ¢o
znameng, ze nemohli prijimat eucharistiu az do skoncenia doby pokania. Z uvede-
ného vyplyva, Ze fudia, ktori bohosluzbu travili v babinci nemali v plane pristapit
k eucharistii, boli tam ludia, ktori este po teologickej stranke neboli hodni prijimat
eucharistiu. Vo chvili, kedy sa zacala tretia Cast liturgie - liturgia veriacich - museli
ludia z vnttornej predsiene opustit chram. Obrazne povedané nemali moznost byt
v priamej pritomnosti Boha. Nartex mal tak symbolizovat o¢istec, resp. miesto, kde
sa duse este len pripravujti na stretnutie s Bohom. Dalsia ¢ast chramu, ktora nasle-
dovala bola tzv. Lod’ - islo o najvacsi priestor v budove, v ktorom sa zhromazdovali
veriaci pocas bohosluzby. Jej pomenovanie sa odvija od toho, Ze tento priestor ma
byt predobrazom Noemovej archy - cirkev, ktora je chranena v burkach sveta. Pri-
tomni veriaci predstavovali cirkev, ktord na lodi putuje do svojho ciela.*> Lod mala
obdlznikovy pddorys, nachadzali sa v nej lavice na sedenie, pri ktorych boli upev-
nené zastavy, ktoré v gréckokatolickej cirkvi mali viacero vyznamov. Predstavovali
uctu k svatym, ktori na nich boli vyobrazeni, zastava mala byt symbolom vitazstva.

20 MoZeme sa stretnut aj s chramami, ktoré mali samostatné zvonice vedla chramu. Mohlo to by bud
v dosledku tradicie alebo z technického riesenia chramu, ¢i kvoli velkosti a vahe chramu. Kedy
mohlo byt nebezpe¢né a nie velmi praktické umiestiiovat zvon do veZe.

2t Niekedy mohla byt pred zvonicou doskami obita sief1 s opasanim, uzkou chodbi¢kou okolo veze.
Preto tato ¢ast chramu spolu so strednym zrubom méZzu zvonku pdsobit ako jednodielna alebo
dvojdielna stavba.

22 Dalgia z paralel je aj v tom, Ze apostoli boli rybari.
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Na zapadnej strane lode bol umiestneny chdr pre spevdkov. V strede lode bol vzdy
umiestneny analoj, i$lo o pult, na ktorom bola polozena ikona. lkona sa na tomto
mieste pravidelne pocas roka menila v zavislosti od toho, aky bol prave sviatok alebo
v aké obdobie roka cirkev prave prezivala. Vo vychodnych chramoch najdeme velké
mnozstvo ikon - i$lo o umelecké diela, na ktorych bol vyobrazeny svitec alebo kon-
krétny sviatok, ¢i vyjavy z evanjelia. Pri ich tvorbe sa ikonopisci museli drzat presne
urcenych kritérii na ich vyhotovenie. Ikony sa nemaluji/nekreslia, ale pisu, preto-
ze aj ¢lovek, ktory na fiu pozerd tak ju ¢ita. Hlavne v dobe, kedy vacsina ludi este
nevedela ¢itat tak si evanjelium pribliZovali takymto spdsobom. Vytvarali sa rezbar-
skou pracou a polychromiou dreva - zvySenim estetického pdsobenia ikony, pisali
sa vyhradne na drevo. Tvorba ikon ma svoj vyvoj. Do prelomu 15. a 16. storocia sa ich
vyroba riadila cirkevnymi dogmami. Neskor od 17. storocia sa do ikon zacali vnasat
svetské a udové prvky a vznikal tak odklon od ich pévodnej tvorby. Zavis$enie nasta-
lo v 18. az 19. storo¢i. Na uz spominany analoj bola pod ikony umiestnenad i jemna
latka, pricom existovali viacfarebné latky, ktoré sa taktiez menili v zdvislosti od toho
aky sviatok cirkev prave prezivala. Nad ikonou bol umiestneny luster.*

V chrame z Matysovej sa v interiérovej vyzdobe nachadza este jeden zaujimavy
objekt. Je to farebny predmet visiaci zo stropu, je to tzv. Magické teleso. Ide o symbo-
lické vyobrazenie Bozieho tronu. Podla povesti bol predmet vyhotoveny podla sna
jedného z obyvatelov obce Matysova. Postavenie tohto predmetu malo odlakat cho-
leru z dediny. Strop celej lode je pretiahnuty rovnym stropom z dosiek.>

Zaujimavostou je, Ze na lavej strane lodi sa nachddza bo¢ny oltdr, ktory bol
vyhotoveny na prelome 17. a 18. storocia. Je to vyrezavana neskoro barokova archi-
tekttira s to¢enymi stipmi po stranach zdobenymi plastickym ornamentom vinica.
V nadstavci oltdra sa nachddza namalovand polpostava Boha Otca. Bohostadnok,
ktory je pripevneny k oltarnemu stolu, ma podobu malej skrinky. Na dvierkach je
zdobeny malbou Vzkrieseného Krista. Do stredu oltarnej architektary je vloze-
ny tabulovy obraz Premenenia Pana. Je typickym prikladom oltarnej architekttry
severo-spisského vidieka, kde sa uplne naplno prejavil barok az koncom 17. storocia.
Obraz je blizky ikonomaliarskému prejavu vychodnej orientdcie z prvej polovice 17.
storocia. Oltar poukazuje prdve na uz spominané premiesavanie vyhodnych prvkov
s prvkami baroka. Bo¢ny oltar v gréckokatolickych chramoch nema svoje opodstat-
nenie, pravdepodobne bol do chramu premiestneny az sekunddarne.>

23 Vramci Gréckokatolickej a Pravoslavnej cirkvi st na rézne sviatky vyhradené iné farby, ¢i uz v inte-
riéri chrdmu alebo knazskych rizoch - rtcho, ktoré ma na sebe oble¢ené knaz pocas bohosluzby.
Napr. na maridnske sviatky sa pouziva modrad a niekedy aj biela farby, pri sviatkoch Svitého Ducha
sa pouZiva zelen4 farba atd.

24 PAVLOVSKY, F.: Drevené gréckokatolicke chrdmy na vychodnom Slovensku, Bardejov a okolie. Pre-
Sov: PETRA, n.o. 2007.s. 11 - 13.

35 MARCINOVA, F. - RELOVSKA, D. - RABIKOVA, R.: Lubovnianske mtizeum: Hrad v Starej Lubovni:
Ilustrovany sprievodca. Stara Luboviia : Lubovnianske mizeum. 2020. s. 69 - 70.

26 Tubovnianske muzeum - hrad v Starej Lubovni, archivny material: Technicky scendr na rieSenie
interiéru dreveného kostolika z Matysovej pocas restaurovania ikonostasu a mobilidru, AM 3/2008,
407.5.9 - 10.
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Na vychodnej strane lode sa nachadza tzv. soleq, ide o vyvy$ené miesto pred
ikonostasom. I$lo o privilegovanu ulicku, cez ktorti prechadzal knaz s darmi pocas
bohosluzby. V strede sa nachadzal ambén, tato cast sa chdpala ako miesto, sluzia-
ce pre re¢nikov. Z tohto miesta sa ¢italo evanjelium alebo mal odtialto knaz svo-
ju homiliu. Solea (teda vyvysena ¢ast) z lode prechddzala az do svatyne, poslednej
anajdolezitejsej Casti chramu. Od lode bola oddelena ikonostasom, resp. ide o jeden
z charakteristickych prvkov vychodnych chrdmov, jedna sa o stenu tvorent ikonami.
Nosnou konstrukciou ikonostasu bol skelet. Ikonostas je pre to ¢o predstavuje a pra-
vidla jeho usporiadania velmi zaujimavou sucastou vychodnych chramov. St odra-
zom teologickej, umeleckej, kultirnej sféry a mézeme z nich vycitat i pomery alebo
okolnosti, ktoré prevladali na miestach ich vzniku. K opisu a preberaniu vyznamu
ikonostasu z Matysovej, ale aj vSeobecne ikonostasov vo vychodnych chrdmoch sa
dostaneme v neskorsej Casti prispevku.”

To, Ze bola svdtynia od lode oddelena ikonstasom, pretoze malo ist tidajne
o paralelu na jeruzalemsky chram, v ktorom bola taktiez svatytia od veriacich odde-
lena stenou a nebola pre nich pristupnd. Z teologického hladiska islo o tt najpod-
statnejsiu Cast chramu, v ktorej knaz sluzil liturgiu a kde sa premienala eucharistia.
Z liturgického hladiska islo o tajomstvo viery, ktoré nemohol vidiet kazdy. Do sva-
tyne mohli vsttpit len zasvitené osoby, islo o kinazov, diakonov, biskupov a vynim-
ku mali cisari. Co sa tyka chramu z Matysovej, tak ak v fiom do svityne vstupila
nezasvatend osoba (alebo ta, ktord na to nemala povolenie) tak sa cely chram musel
vysvitit nanovo.”® Najopodstatnenej$im miestom vo svdtyni bola jej centrdlna cast,
kde sa nachadzal oltar - alebo inak znamy ako prestol. Pri oltari knaz sluzil liturgiu
a hlavne sa na nom premienala eucharistia. Na oltari bolo vzdy symbolicky poloze-
né evanjelium a hlavne sa tam nachédzal tzv. kivot (inak znamy ako bohostanok),
v ktorom je uloZend eucharistia. Za nim na kraji oltara boli ulozené sviecky v poc-
te Sest alebo sedem, ¢o mala byt taktiez paralela alebo odkaz na sedem ramenny
svietnik z jeruzalemského chramu. Na hlavnom oltéri, ktory sa nachadza vo svaty-
ni chrdmu z Matysovej mozeme vidiet i viacero zapadnych prvkov. Po lavej strane
od oltara sa nachadza Zervenik. Sluzil na pripravu proskomidie (chleba, z ktorého sa
pocas bohosluzby premieniala eucharistia) pred liturgiou alebo na purifikaciu (kiaz
skonzumoval zvySok eucharistie, ktord sa nerozdala), Zertvenik v chrdme z Matyso-
vej je z pévodného inventdra.® V niektorych chramoch vychodného obradu moze-
me za oltarom ndjst tzv. synthronom. Ide o rad (niekedy polkruh) roznych stoliciek.
Nachdadzaju sa tplne vzadu pri stene. Stolicky boli ur¢ené pre duchovenstvo. V stre-
de (priamo za oltarom) je umiestnenad vyvysena stolicka pre biskupa, po bokoch st
mensie stolicky pre kilazov.°

27 MRNAVEK, T.: Vyvoj a strukttra Liturgie sv. Jana Zlatotsteho. Cerveny Kostelec : Pavel Mervart.
2016. 8. 56 - 57.

28 Nepodarilo sa mi vSak zistit, ¢i to platilo len pre tento chrdm alebo to bolo véeobecné pravidlo vo
vetkych chramoch.

29 PAVLOVSKY, F.: Drevené gréckokatolicke chramy na vychodnom Slovensku, Bardejov a okolie. Pre-
Sov : PETRA, n. 0. 2007. s. 1.

30 MRNAVEK, T.: Vyvoj a struktura Liturgie sv. Jana Zlatotsteho. Cerveny Kostelec : Pavel Mervart.
2016. s. 45.
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Oddelenie svatyne od priestoru pre veriacich ma vo vychodnej tradicii velky
symbolicky vyznam. Vyjadrovalo to rozdiel medzi posvdtnym a profannym (svet-
skym) priestorom - t. j. medzi nebeskou a pozemskou skuto¢nostou. Ikonostas, kto-
ry tieto dve Casti oddeluje sa, preto neberie len ako architektonicky prvok, ale i ako
teologicky symbol, ktory sprostredkuje kontakt medzi ¢lovekom a Bozim svetom.'

Ikonostas v chrame z Matysovej

Ikonostas predstavuje ustredny prvok cerkvi, je charakteristickym znakom
gréckokatolickych a pravoslavnych chrdmov. Tak ako pozndme ikonostas dnes vSak
nevznikol hned. Jeho vznik bol vysledkom dlhodobého vyvoja liturgického pros-
tredia vo vychodnom obrade. Jeho predchodcami boli malé zdbrany, ktoré odde-
Tovali svatynu od priestoru veriacich v rannobyzantskych chramoch. Na zaciatku to
malo hlavne praktickd funkciu, pretoze vyznacovali hranice presbytéria, ale nebranil
veriacim pri sledovani liturgickych akonov. Naslednym vyvojom sa z tychto zabrany
vyvinul templon (zdbradlia okolo hlavného oltara) a neskér velky ikonostas.»

Vyvoj ikonostasu ma dlhu tradiciu, jeho zakladom bola byzantska stena, islo
v podstate o hlavnu (najniz$iu) ¢ast ikonostasu. Bola to nizka stena, ktord vznikala
v 6. az 8. storoci. Priblizne v 10. storo¢i sa stena rozsirovala a zvacsovala. V porovnani
s dne$nym ikonostasom by sme na tiom v stredoveku nagli ikony inak poukladané
alebo aj tie, ktoré uz dnes na iom nendjdeme. AZ v 16. a 17. storoci sa usporiadanie
ikonostasu postupne ustélilo.»

Tkonostas, ktory sa nachddza v chrame z Matysovej pochadza este z prvej polo-
vice 18. storocia, vyrobeny je z dreva. Ikonstasy zvykli mat minimalne tri horizontal-
ne rady s prisne ur¢enou skladbou. Architekttira ikonostasu nasho chrdmu je tradic-
na barokovo-klasicistickd. Zdobena je motivom vinnej révy s hroznom a akantom.
Rezbarska vyzdoba ikonostasov ¢asto vyuzivala rastlinné motivy, ktoré okrem deko-
rativneho charakteru mali aj nabozensky vyznam. V chrdme sa nachddzaju ikony
z este starSieho ikonostasu, ktoré su umiestnené na prednych stenach choru. 3

V dolnom a najvac¢som rade na ikonostase, presne uprostred sa nachadza hlav-
ny vchod, st nim dvojkridlové carske (cisarske alebo kralovské) dvere. St na nich
pritomné minimélne 4 ikony. Ide o podoby evanjelistov (autorov $tyroch evanjelii)
Matt$a, Mareka, Lukéasa a Jana. Vyobrazenie evanjelistov na carskych dverdch bolo
symbolické v tom, Ze cez tieto dvere sa prechddzalo s evanjeliom pred jeho ¢itanim.
Niekedy sa na carskych dverach nachadzali ikony Bohorodicky a archanjela Gabrie-
la. Ich spolo¢né vyobrazenie méa predstavovat zvestovanie narodenia Jezisa, ked

3t VITTO, E.: The orogin of the Iconostasis in Early Christian Churches in The Holy Land. In:
BocmouHoxpucmuaHckoe uckyccmeo. 2017. s. 22 - 226.

32 VITTO, E.: The orogin of the Iconostasis in Early Christian Churches in The Holy Land. In:
BocmouHoxpucmuaHckoe Uckyccmeo. 2017. S. 227.

33 PAVLOVSKY, F.: Drevené gréckokatolicke chramy na vychodnom Slovensku, Bardejov a okolie. Pre-
Sov : PETRA, n. 0. 2007.s. 17.

34 Lubovnianske muzeum - hrad v Starej Lubovni, archivny materidl: Fotodokumentdcia gréckokato-
lickeho kostola z Matysovej - restaurovanie ikonostasu. AM 3/99, 227.
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podla Biblie prave archanjel Gabriel povedal Panne Marii, Ze porodi Bozieho syna.
Po pravej strane od carskych sa nachadza ikona Jezisa s Bozim slovom v rukdch, kto-
ré on sam prinasal fudom. Po lavej strane je umiestnend ikona Bohorodi¢ky. Upl-
ne na lavej strane pri stene sa va¢Sinou nachadzala ikona sv. Mikulasa, ktory sa vo
vychodnom obrade tesi velkej ticte. Zase na opacnej strane tiplne napravo pri ste-
ne sa vzdy nachadzala ikona svatca (alebo sviatku), ktoré bol dany chrdm zasva-
teny, resp. v tomto pripade archanjela Michala. Medzi ikonami Jezi$a a archanjela
Michala nasledne medzi ikonou Bohorodicky a Svatého Mikuldsa st tzv. diakonské
dvere. Vchody st mensie ako cdrske dvere, pretoze maju len iba jedno kridlo. V nie-
ktorych chramoch dokonca kridlo vynechali a ostal tam samostatny ¢isty priechod.
Dalgi vyssie poloZeny rad nesie nazov prdzdniky - sviatky. Ide o ikony, na ktorych
st vyobrazené vyjavy z Nového zdkona a zaroven kazdé vyobrazenie na jednotlivych
ikonach v tomto rade md v gréckokatolickej cirkvi svoj vlastny sviatok. V danej rade
mdzeme vidiet vyobrazenie sviatkov z kristologického a maridnskeho cyklu.>®

Uprostred medzi dvanastimi ikonami (presne nad carskymi dverami) sa va¢-
$inou nachddzala ikona poslednej vecere, v inych pripadoch (ako je tomu aj v chra-
me z Matysovej) to mohol byt tzv. mandylion. Mandylion je vo vychodnej tradicii
forma uctievania relikvie, ktord pozostava z latky, na ktorej sa idajne objavila tvar
Jezisa. Podla legendy povod latky pochddza z mesta Edessa, kde mal sdm Jezis svo-
ju tvar odtlacit do platna. Malo sa tak udajne ist o prvu ikonu.” Vo viacerych far-
nostiach v Karpatoch obyvanymi rusinskym obyvatelstvom (alebo v tomto pripade
Lemkami) sa objavovala tradicia zobrazovania tohto platna nad carskymi dverami
namiesto poslednej vecere. Teologicky vyznam tohto platna spociva v tom, ze ma ist
o prvy obraz Jezisa, ktory nebol vyrobeny ludskou rukou. Da sa to teda do istej mie-
ry podkladat o isté spritomnenie Boha, podobne ako v eucharistii. Jeho umiestne-
nie na carske dvere, namiesto poslednej vecere nad carske dvere malo teda podobny
vyznam.>®

Treti rad nad nimi je znamy aj ako Deésis z gréckeho slova, v preklade prosebna
modlitba, prihovor. Pomenovanie Deésis sa pouziva i pre konkrétnu ikonu, na kto-
rej je vyobrazeny Jezis sediaci na tréne a po jeho pravej a lavej strane sa nachddzaju
ikona Bohorodicky a Jan Krstitel. Vidiet to mo6Zeme aj Deésis, ktory sa nachadza
na ikonostase v chrame z Matysovej. lkona vyobrazuje Jezisa ako velknaza, Boho-
rodicka stoji po jeho pravej strane v modrasto-zelenom chitone a hnedocervenom
maforiu. Jan Krstitel, ktory stoji na lavej strane od JeZisa je vyobrazeny s prosebno-
-upozornujucim gestom. Obleceny je do odevu zo srsti a hnedocerveného himatiu.
Postavy maju nad hlavami svoje oznacenie v gréckej abecede. Bohorodicka a Jana
Krstitela berti na seba ulohu sprostredkovatelov medzi ¢lovekom a JeziSom, kto-
ry je jedinym sprostredkovatelom medzi Bohom a ¢lovekom. Na ikone Jezis v lavej

35  Este v star$ich chramoch by sme na carskych dverach mohli néjst tzv. Jesseho strom, ¢o bol zredu-
kovany rodokme JeZisa.

36 PAVLOVSKY, F.: Drevené gréckokatolicke chrdmy na vychodnom Slovensku, Bardejov a okolie. Pre-
Sov : PETRA, n. 0. 2007.5.13 - 15.

37 Obdoba Mandylionu v latinskom obrade je Veraikon.

38 Lubovnianske mtizeum - hrad v Starej Lubovni, archivny material: Fotodokumentdcia gréckokato-
lickeho kostola z Matysovej - reStaurovanie ikonostasu. AM 3/99, 227.
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ruke drz7i otvorené evanjelium s textom posledného sudu, JeZis je sudca. Skuto¢nost
umoctiuje aj vyobrazenie cherubinov na operadle trénu, ktory sa v kompozicii Deé-
sis vyskytuju len zriedkavo. Po pravej a lavej strane od Deésis st na ikondch vyob-
razeny dvanasti apostoli s prisluchajicimi atribatmi. Po pravej strane sa nachadza
apostol Pavol (s mecom a knihou), Lukas$ (s knihou), Jan (s knihou), Jakuba (brata/
bratranca Jezi$a), Andreja a Tomésa (so zvitkami v rukdch). Po Iavej strane su vyob-
razeni apostoli Filip, Bartolomej, Simon, Marka, Matti$a, Petra. Ikony z radu Deésis
v chrdme z Matysovej patria medzi najstarsie zachované ikony tohto radu na nasom
uzemi, ich datovanie je priblizne do roku 1640. Na tomto rade Deésis m6zeme badat
zapadny vplyv. Vyobrazenia apostolov st volne umiestiiované do tzv. nik (architek-
tonicky vyklenok v stene), ktoré tvoria obltky spajajtice tenké stipiky ¢lenené pocet-
nymi uzlikmi. Trojuholnikovitd plocha medzi oblikmi je vyplnena kvetom, ktoré-
ho stonka vyrasta zo stlpika. V dal$ej rade nad apostolmi zvyknu byt vyobrazeny
cirkevny otcovia alebo proroci. V kazdom chrame sa ich pocet méze lisit, v chrame
z Matysovej je pocet ikon v najvys$Som rade Sest. Tri st na pravej strane a dalsie tri
zasa na lavej strane. V strede medzi tymito ikonami (nad ikonou JeZi$a na tréne) sa
nachadza ikona ukriZovania.®

Prameiiom pre vznik ikon ukrizovania su texty z evanjelii, ktoré rozpravali
o tom ako bol Jezi$ ukrizovany na krizi. R6zne zobrazenia tejto udalosti boli vytvéra-
né uz v prvych storo¢iach nasho letopoctu. Avsak az byzantska ikonografia vytvorila
ovela bohatsie typy zobrazeni UkriZzovania, doplnené o dalsie postavy alebo vyja-
vy. Vyobrazenie mftveho Jezi$a na krizi na ikonach na datuje do 8. storocia, viac sa,
ale rozsirila az v 9. storodi po potlaceni ikonoklazmu.# Ikona Ukrizovania v chra-
me z Matysovej sa viac podoba na obraz.* Jednd sa o ludové vyobrazenie biblického
vyjavu. Nekladie sa pri nej len doraz na to, ze Jezi$ zomrel za vSetkych Iudi na svete
ani na prvok ve¢nosti alebo spasy, resp. vitazstva nad smrtou, ale snazili sa zobra-
zif emécie jednotlivych vyobrazenych postav na ikone. Cize ukazat aj nie¢o ludské,
a ¢o by udia na zaklade emdcii mozno i trocha lepsie pochopili skrze vlastné pocity.
Z opisu ikonostasu a toho ¢o prezentuje alebo toho ¢o sa na iom nachadza vyplyva,
ze ikonstas pre Iudi nebol iba stenou, ktord oddelovala lod od svityne, ale do urcitej
miery mal tieto dva priestory spdjat, ¢i vytvarat pomyselny most medzi nimi, resp.
spajat nebo a zem.*

Medzi dalsie z ikon, ktoré sa nachddzaju v chrdme a stoja za spomenutie (nie
vSetky sa nachddzaju na ikonostase) tak su napr. ikona archanjela Michala (mimo
ikonostas). Tkona je tvorend centrdlne situovanou postavou s desiatimi vyjavmi
v klejmdch po stranach a na spodnej casti ikony. Klejmy st malé vedlajsie scény, kto-
ré obklopuju hlavnu postavu, ide va¢sinou o vyobrazenia udalosti zo Zivota osoby,

39 Lubovnianske mizeum - hrad v Starej Lubovni, archivny materidl: Fotodokumentdcia gréckokato-
lickeho kostola z Matysovej - restaurovanie ikonostasu. AM 3/99, 227.

40 Inak zndme ako obrazoborectvo, kedy sa v Byzantskej risi nic¢ili ikony a bolo zakdzané vytvarat
nove.

4 Niekedy st k ikone ukriZzovania doloZené aj tabule s desiatimi bozimi prikdzaniami. V inych pripa-
doch je na mieste, kde ma byt umiestnenad ikona ukriZovania uloZeny iba samotny kriz.

42 Lubovnianske mizeum - hrad v Starej Lubovni, archivny materidl: Fotodokumentdcia gréckokato-
lickeho kostola z Matysovej - restaurovanie ikonostasu. AM 3/99, 227.
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ktord je na ikone vyobrazend. V tomto pripade ide uz o spominaného archanjela
Michala. Po stranach st zobrazené tradi¢né biblické udalosti, v ktorych archanjel
Michal vystupoval.#® V Klejmach Michal vzdy vystupuje ako Bozi vyslanec. Domi-
nantnd postava je odeta v zbroji, zobrazeny je ako mlady muz bez brady alebo fizov
s hladkymi padajtcimi vlasmi na plecia. V pravej ruke sa nachddza najzndmej-
$i atribut archanjela Michala a to zdvihnuty me¢ a v lavej posvu. Oboma nohami
stoji na hadovi (ktory v tu symbolizuje diabla) sto¢eného na zemi do tvaru leZiacej
osmicky. To, Ze archanjel Michal stoji na hadovi predstavuje, Ze je silnejsi ako diabol.
Zaujimavostou je, Ze archanjel mé prsty noh obnazené a bez zbroje. Co mé zobrazo-
vat jeho neohrozenost. Ikonu dal zhotovit miestny $oltys Stefan Matysovsky v prvej
polovici 17. storo¢ia. Donatorsky napis je pisany latinkou a napisy v klejmach su
pisané cyrilikou. Ucta k archanjelovi Michalovi bola v minulosti v Karpatskej oblasti
vel'mi rozsirend, Michal bol medzi ludmi populdrny hlavne ako ochranca udu pred
diablom a jeho ikona alebo obraz sa nachadzal v mnohych chramov, ale aj beznych
sedliackych domoch.#

Tkony, ktoré sme rozoberali v sebe spajaju vychodokrestansku ikonograficku
schému a zapadokrestanské chdpanie biblickych udalosti. Dovody preco v gréckoka-
tolickych chrdmoch na nagom uzemi (¢iastoc¢ne aj v Pol'sku) ndjdeme tolké zapadné
prvky alebo premiesanie kulttr dvoch obradov moézu byt rézne. Gréckokatolici boli
v strednej Eurdpe len mensinou a nachadzali sa pod vplyvom latinskej cirkvi, ale
aj zapadnej kulttry. Co znamena, Ze zapadne prvky sa medzi vychodnych kresta-
nov dostéavali prirodzene. Navyse viaceré gréckokatolicke farnosti boli pod vplyvom
latinskych biskupov, pricom niektori z nich zdpadné prvky medzi vychodnych kres-
tanov pretlacali niekedy aj nasilu.# V inych pripadoch sami krestania vychodného
obradu medzi seba prijimali zdpadné prvky.

Ikony v chrame z Matysovej ako ikona archanjela Michala, Mandylion, Deésis
alebo ukriZovanie patria k vyznamnym ikonografickym pamiatkam a patria do tzv.
Musinského okruhu, niekde zname aj ako Klucz muszynski. Je to jeden zo stylov
vyhotovovania ikon, ktory vznikol a rozvijal sa v meste Muszyna nachadzajtce sa
na juhu dnesného Pol'ska. Spésob vyhotovovania ikon sa dostaval aj na nase uzemie,
inokedy sa ikony rovno kapili v polskych (resp. lemkovskych) dielnach. Gréckoka-
tolicke farnosti na juhu dnesného Pol'ska boli pod vyraznym vplyvom krakovskych
rimskokatolickych biskupov, ktori nie vZdy mali zdujem na striktnom dodrziava-
ni im cudzim predpisom. V dosledku toho sa na ikonach vyskytuju texty v latinci-

43 Konkrétne ide o udalosti v ktorych Boh pozehnéva archanjela Michala, Vyhnanie z raja, Obeto-
vanie Izdka, Zapas s Jakubom, Traja mladenci v ohnivej peci, Zni¢enie Sodomy, Michal privadza
Habakuka s potravou k Danielovi, Prechod cez Cervené more, Vstup Zidov do zas[ubenej zeme,
Michal sa zjavuje Baleamovi.

44 Tubovnianske muzeum - hrad v Starej Lubovni, archivny materidl: Technicky scendr na riesenie
interiéru dreveného kostolika z Matysovej pocas restaurovania ikonostasu a mobilidru, AM 3/2008,
407.5.8-9.

45 7 tizemia dne$ného Uhorska st zndme pripady, kedy jagersky biskup sa snazil mat vplyv aj nad
gréckokatolickym biskupom z Mukaceva. A to aj napriek tomu, Ze si podla uhorskych a papez-
skych zékonov a pravidiel boli rovnocenny.
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ne zdvojujuce cirkevnoslovanské napisy cyrilikou, ale aj na detailoch ked napriklad
na ikone ukrizovania st JeziSove nohy prebité jednym klincom.*

Zaver

Drevené gréckokatolicke chramy st jedine¢ny doklad duchovného, kultirneho
a umeleckého zivota [udi. Ich existencia dokazuje, Ze aj v horskych oblastiach vzni-
kali stavby s hlbokou symbolikou a umeleckou hodnotou. Sluzili ako miesto modlit-
by aj tradicie a identity vychodnych krestanov.

Chram z Matysovej v sebe spdja technickt zru¢nost remeselnikov a ndbozen-
ské citenie veriacich. Jeho architekttra a interiérova vyzdoba st poskytuju svedectvo
o tom ako sa v jednej stavbe stretol vychodny a zapadny obrad. Lemkovské chramy
st jeden z mostov medzi vychodnom a zapadom, typicky hlavne pre tizemie Karpat.
Pri lemkovskych chrdmoch ide o jeden z najviac latinizovanych typov cerkvi vychod-
ného obradu. Boli pripady, kedy bol zdpadny vplyv pretla¢any nasilu, va¢sinou islo
len o inspirdciu alebo snahu prisposobit architekturu gréckokatolickych chramov
honosnym rimskokatolickym kostolom. Pri opise interiéru sme sa najviac zamera-
li na ikonostas a oltare, resp. vntitorna vyzdoba bola bohatsia. My sme sa zamera-
li na prvky, ktoré su pre vychodné chramy najtypickejsie. Chram svitého Michala
archanjela z Matysovej je muzedlnym expondtom a zivym svedectvom historie.

Architekttira alebo umelecké stvarnenie, ktoré sme v tomto prispevku opisovali
st zdkladnymi pravidlami, ktoré sa mali dodrziavat pri stavbe chramov. Nie vZdy sta-
vitelia tieto pravidla striktne dodrziavali, pricin na to bolo mnoho. Z uvedenej prici-
ny sa moze stat, Ze stretneme aj s chramami, ktoré majt vela odchylok. Ci by sa uz
jednalo o vonkajsi vzhlad alebo interiér, ¢i ikonostas.
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Abstract: The problem of usury has been addressed by the Church’s teaching for ages. It goes back to
biblical and patristic teaching. Usury has also been brought to attention by the teaching of councils and
popes. It has a place in the teaching of St. Thomas Aquinas and other medieval as well as contemporary
theologians. The Church fully upholds the absolute prohibition on charging interest on money loans,
but does not condemn legal income from money where external factors justify the charging of interest
as aform of compensation. In this way, the Church shows understanding for the needs of economy
and does not inhibit its development. It also leaves an open framework for theoretical discussion. The
Church continues to disapprove of all forms of economic abuse. In the Encyclical “Caritas in veritate’,
Pope Benedict XVI postulates the creation of Mercy Banks to protect the weakest against usury and
the resulting despair. Pope Francis's teaching remains in the same spirit. It is necessary for experts in
Catholic social science to scrutinize domestic and international legal systems in order to proof them
against usury and ensure social security against any such practices, which are often carried out on
a large scale without any moral scruples.
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Introduction

There is a saying that the Phoenicians invented money, but it is a great pity that
they invented so little of it. This is why people and institutions are always short of
money, and why they like to borrow.

Although socio-economic conditions are changing, although the value and
significance of the currency is changing, and although banks are transforming and
changing their rules, the issue of borrowing money is still relevant.' This form of
assistance is used both by private individuals and social institutions, with states
and international organisations at the forefront. On the one hand, we recognise the
existence of financial shortages and, on the other, we are sometimes overwhelmed
by their excess. Therefore, the institution of borrowing money has not lost its rel-
evance. It has also been and still is the source of many injustices, tensions or even
conflicts.> One of these socially acute forms is undoubtedly usury.

1 SALWOWSKI, M.: Czym naprawde jest lichwa? In: https://www.fronda.pl/blogi/miroslaw-salwow-
ski/czym-jest-lichwa,38951.html (10.12.2020).

2 CZUMA, L.:Lichwa. Aspekt spoteczno-gospodarczy. In: Encyklopedia Katolicka. Lublin 2004, vol.
X, c. 999.
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Etymologically, the word ‘usury’ means the granting of unethical loans due to
excessive interest or other charges, resulting in the unfair enrichment of the lender.
Usury is considered to be unethical because it is used to take what is considered to
be an unjustified advantage resulting from the debtor’s weaker financial position. In
principle, all the main religions condemn it, but the way in which it is understood
varies considerably from one religion to another.*

Not surprisingly, the Church has also been interested in this issue from the very
beginning. The subject is present in biblical and patristic teaching as well as in the
Magisterium Ecclesiae. It is important for the believer to have a good orientation in
this rather complicated matter. A correct understanding of it in an ethical and moral
sense will make it possible to counteract the spread of consent to usury. A mature
and responsible approach to this complex issue requires us to take into account the
social principles of justice, love and even solidarity. These provide the proper frame-
work for it. Justice, which governs the distribution of material goods, regulates its
proper application, while charity opens the hearts and hands of the wealthy to help
those in need generously according to their means. This is simply what is required by
the charity to which everyone is called by Jesus Christ.

It should be noted, however, that this topic has not yet been sufficiently
explored, and although there are studies in both Polish and international lit-
erature, a historical-theological perspective is lacking. Presenting this topic
required examining numerous documents of Church teaching, organizing
their content, and combining them into a single, systematic exposition. The
research material here is therefore a set of texts included in the bibliogra-
phy. These materials are particularly suitable for examination using content
analysis and the historical-theological method.

The principle of justice and love

The pursuit of interpersonal justice is always the realisation of the order estab-
lished by God. The order of justice cannot be divorced from participation in the pur-
suit of the ultimate end.5 In this way justice is incorporated into the order of love.
Justice is only the first step towards realising the order of love. Justice essentially con-

3 Lichwa. In: Wielka Encyklopedia PWN : Panistwowe Wydawnictwo Naukowe, Warszawa 1965,
p- 498.

4 GOCKO, J.: Lichwa. In: Encyklopedia Katolicka. Lublin 2004, vol. X, c. 997. The unrepentant hypo-
crisy of Paul, falsely honest and pious for show, was criticised by Ignacy Krasicki, Bishop of Warmia,
in his satire The Hidden and Open Malice:

So there were too many of them. Pawet listened to three Masses,

He prayed four rosaries, he blew on blessed candles,

He entered all the confraternities, knelt for two hours,

He croaked, whispered, blinked, and sighed and groaned,

And gave the money in usury. Sacred are the prayers,

The brotherhoods are worthy, but to him that giveth, it taketh not.

(KRASICKI, I.: Satyry i listy. Introduction by J.T. Pokrzywniak, text compilation and comments by
GOLINSKI, Z.: Wroctaw 1988, p. 20).

5  KRASICKI, L.: Satyry i listy. Introduction by ].T. Pokrzywniak, text compilation and comments by
GOLINSKI, Z.: Wroctaw 1988, p. 711.
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cerns material goods, that is, a certain equality in the distribution of material values
or in the assignment of rights or duties. But justice can also be concerned with sub-
jective goods: treating people equally, making demands on them in accordance with
their personal potential, or judging their conduct in accordance with reality. Justice
is primarily guided by the principle of “equity”

Love introduces the principle of ‘proportionality’ into the field of justice.
Researchers working on this issue point out that justice must always be respected,
but that “proportionality” must become the correlate of justice. The condition for
respecting justice is a justice which safeguards the decent existence of others. Char-
ity makes it possible to transcend the objectivity of justice and to direct it ever more
fully towards the person, taking into account that which, in connection with reci-
procity, constitutes a requirement of justice, namely, the adequacy of benefits. Love
also prompts man to seek ways of achieving “greater” justice. Love teaches us to over-
come an attitude of entitlement, which sees only what is due to me, and directs our
awareness to our duties towards others.®

Love must go hand in hand with justice, because justice alone can be perverted.
Justice as a rule governing behaviour and the way in which interpersonal relation-
ships are shaped is not enough.” As Pius XI wrote in his Encyclical Quadragesimo
anno, justice can resolve conflicts between people, but only love can forge bonds
between people and between communities.® Justice is the minimum of love. In his
Encyclical Dives in misericordia John Paul II stated that “love is “greater” than jus-
tice: greater in the sense that it is primary and fundamental. Love, so to speak, con-
ditions justice and, in the final analysis, justice serves love.” Justice can even lead
to the negation and destruction of itself, if that deeper power, which is love, is not
allowed to shape human life in its various dimensions.”

Thus love necessarily accompanies justice. Love “surpasses” justice, but at the
same time verifies itself in it. Even a father and mother who love their child must be
just. When justice is shaken, love is also in danger." The Second Vatican Council’s
Decree on the Apostolate of the Laity stated clearly that one cannot offer something
in the name of love if it is due to justice (cf. AA 8)=. Concern for humanity led John
Paul II to call for justice to be combined with love. “If justice is in itself suitable
for “arbitration” between people concerning the reciprocal distribution of objective
goods in an equitable manner, love and only love (...) is capable of restoring man to
Himself"s

6 PIEPER, J.: O sprawiedliwosci, (trans. A. Czutowski). Londyn 1967, p. 32.

7 BORUTKA, T.: Nauczanie spoteczne papieza Jana Pawla II. Krakow 1994, p. 278.

8 Porov. PIUS XI.: Encyclical Letter Quadragesimo anno. ,Znak’, 34 (1982), nr 332 - 334, p. 727 f.

9 JOHN PAULIL: Encyclical Letter Dives in misericordia. Vatican 1981, no. 4.

10 JOHN PAUL II.: Encyclical Letter Dives in misericordia. Vatican 1981, no. 4.

u  Pozri STRZESZEWSKI, CZ.: Milos¢ jako zasada zycia spoteczno-politycznego. Chrzescijanin w
Swiecie, 18 (1986), pp. 127 - 138.

2 Porov. Decree on the Apostolate of the Laity. In: Second Vatican Council, Constitutions, dekrety,
deklaracje. Poznan 1968, p. 387.

B JOHN PAUL IL.: Encyclical Letter Dives in misericordia, no. 14.
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It should also be noted that, on the one hand, justice precedes, as it were, love
and mercy in its action; on the other hand, love and mercy prompt the pursuit of
justice. Justice makes people equal in subject-matter goods, while charity and mercy
lead to the recognition of their equal dignity with us, even if that dignity is humili-
ated and disregarded by others or disregarded and devalued by the human person
himself. Cardinal Stefan Wyszynski said that “even the most degraded man is still
aman and as much a man.™ In the latter case, justice must be, as the Holy Father
John Paul II wrote in his Encyclical Dives in misericordia, extracted from the layers
of evil, purified and valued.> We see this way of thinking about justice much earlier
in Karol Woijtyla’s pre-1950 drama Brother of Our God, about the life of St. Brother
Albert Chmielowski: “Justice allows a person to reach only some goods, while love
and mercy, through appreciation and equality in dignity, allow us to believe that
every human being, even the most degenerate or humiliated, is capable of reaching
all goods. And the greatest of these.”® Therefore, love and mercy go beyond the strict
measure of justice, strict and sometimes too narrow-?

Man therefore deserves much more than to be treated according to the rules
of justice. He deserves love and mercy. Thanks to them, true equality between peo-
ple can be achieved - an equality that takes place on the level of humanity® Such
“equality” between people is, in the teaching of John Paul II, the most important™
Mercy, like justice, puts people on an equal footing, but it goes even further, leading
them to unite, to be united in love.

This is one side of the issue. On the other hand, however, the one who fails to
do justice, that is, who is unable or unwilling to distribute objective goods in a “just
manner’, does not recognize others as “equal in dignity”. It can therefore be said that:
“Love, so to speak, conditions justice and, in the final analysis, justice serves love.>
Justice serves love not only in the sense that it to some extent prepares a place for
love, but also in the sense that it orders love itself. The Ordo caritatis (‘order of love’)
results precisely from justice.

John Paul 11, in his Encyclical Letter Dives in Misericordia, already cited, wrote
that: “true mercy is, so to speak, the most profound source of justice. If justice is in
itself suitable for “arbitration” between people concerning the reciprocal distribu-
tion of objective goods in an equitable manner, love and only love (including that
kindly love that we call “mercy”) is capable of restoring man to Himself. Mercy that
is truly Christian is also, in a certain sense, the most perfect incarnation of “equality”
between people, and therefore also the most perfect incarnation of justice as well,
insofar as justice aims at the same result in its own sphere. However, the equality

14 Porov. WYSZYNSKI, S.: Kromka chleba. Rzym 1974, p. 11.

15 JOHN PAUL IL.: Encyclical Letter Dives in misericordia, no. 2.

16 WOJTYEA, K.: Brat naszego Boga. In: Tegoz, Poezje i dramaty. Krakéw 1981, p. 166.

17 JOHN PAUL IL.: Encyclical Letter Dives in misericordia, no. 5.

8 CZAJKOWSK], J.: Cztowiek w nauce Jana Pawta II. Rome 1983, p. 9o.

19 JOHN PAUL IL: Encyclical Letter Dives in misericordia, no. 14; MAJKA ].: Milosierdzie jako zasada
spoteczna w $wietle encykliki , Dives in misericordia”. In: Dives in misericordia. Tekst i komentarz.
Krakéw 1981, p. 182.

20 JOHN PAUL IL.: Encyclical Letter Dives in misericordia, no. 4.
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brought by justice is limited to the realm of objective and extrinsic goods, while love
and mercy bring it about that people meet one another in that value which is man
himself, with the dignity that is proper to him.»

According to patristic teaching, love goes hand in hand with order (ordo carita-
tis, drawn from justice and its rational and volitional roots), but also with evangeli-
cal urgency (the result of emotional reactions). St. Clement of Alexandria stressed
that “love makes wise folly”* The Ordo caritatis introduces an order of “prudence”
to love, and an element of “spontaneity” to love.

In John Paul II's view, love or its special kind - mercy - does not have the char-
acter of a unilateral act. In this sense, it is not a grace done to another person. Nor
does it have the character of an action resulting from the inequality of both parties.
The Holy Father believed that love is not only doing something for another person,
when the ‘giver’ is not obliged to do it, and the ‘receiver’ is not entitled to demand
what he receives. Mercy cannot be a purely external act of giving goods to another
human being, since mercy is a spiritual act between the one who gives it and the one
who receives it, a shared experience leading to the creation of a spiritual bond link-
ing the two parties to the act of mercy.

John Paul II did not underestimate or diminish the importance of justice, nor
did he ever approve of abandoning efforts to build a just social system. Besides, the
historical experience of communism, which wanted to be a system of social justice,
proved that this was not possible in practice. Instead, the Pope called for a renuncia-
tion of justice built on suffering, death and destruction. No pope can disregard jus-
tice. This is impossible for both purely theological and humanistic reasons. Justice
requires the good of man and the good of all humanity. Realising such a concept is
not easy.* John Paul Il made its practical application dependent on the transforma-
tion of human hearts and consciences. We must learn to see not only the individual,
but all people.

One canalso speak of a differentiation of tasks between justice, on the one hand,
and charity and mercy, on the other. “Justice comes only to safeguard the rights of the
human person or community and to render what is due to human beings in equality
of nature and in proportion to their talents and efforts. Active charity in this sphere
reinforces justice by facilitating its preservation. Working together, they build social
order and peace. Active charity, however, has a wider field of action than that in
which it interacts with justice. Apart from promoting justice, active charity works to
unite people to Christ and to achieve for them the highest goods.” The extension of
love also takes place through mercy. Where the powers of justice end, there is no end
to the love that results precisely in mercy. For love always “goes beyond what justice
can provide” (Gaudium et spes 78).

21 JOHN PAUL IL.: Encyclical Letter Dives in misericordia, no. 14.

22 Porov. DRACZKOWSKI, E.: Mitos¢ syntezq chrzescijaristwa. Lublin 1990, p. 153 f.
23 JOHN PAULIL.: Encyclical Letter Dives in misericordia, no. 14.

24 JOHN PAUL II.: Encyclical Letter Dives in misericordia, no. 52.

25 WORONOWSK], J.: Funkcja czynnej mitosci Kosciota. Eomza 1977, p. 240.
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It should be noted, however, that in God, love, mercy and justice are integrally
related, constituting to some extent a unity. Man who desires holiness must, to the
best of his ability and with the support of God’s grace, also integrate love and mercy
with justice. The documents of the Second Vatican Council stressed explicitly that
combining justice with love is an indispensable condition for perfecting the world
and, with it, man.

Biblical and Patristic teaching and of St Thomas Aquinas

The Holy Scriptures deal both with questions of faith and with the moral and
social life. Consequently, there is no lack of economic issues in them either. One of
them is the issue of usury.

It should be noted that the ancients understood a loan as a subsidiary (‘addi-
tional, ‘auxiliary’) aid. One should not take advantage of one’s neighbour’s difficult
material situation, but should help him. Consequently, when granting material aid,
the principle of justice had to be applied and the agreements concluded had to be
respected. Therefore, any exploitation that resulted from greed was morally repre-
hensible. It should be noted, however, that usury was understood broadly at the
time. It applied to credit practices, commercial transactions and the provision of
labour. All financial and economic abuses were condemned.*® Obviously, it was not
guided by the free market principle, the protection of competition or the rule of
efficient operation. The most important was the moral dimension stemming from
a sense of “decency’, an intuitive understanding of justice and a religious imperative.
Abuses were confronted with the most important commandment of love of God and
neighbour (Mk 12:28-34).7

In the Bible, therefore, we find above all a moral evaluation of usury. In the Book
of Exodus we read about God issuing a strict prohibition of charging interest on
a loan: “If you lend money to any of my people with you who is poor, you shall not
be to him as a creditor, and you shall not exact interest from him. 26 If ever you take
your neighbour’s garment in pledge, you shall restore it to him before the sun goes
down; for that is his only covering, it is his mantle for his body; in what else shall he
sleep? And if he cries to me, I will hear, for [ am compassionate” (Exod. 22:25-27).
The law dictated that no interest should be charged to the poor and no usury should
be used for money lent. This is also the injunction recorded in Deuteronomy: “You
shall not lend upon interest to your brother, interest on money, interest on victuals,
interest on anything that is lent for interest. To a foreigner you may lend upon inter-
est, but to your brother you shall not lend upon interest; that the Lord your God may
bless you in all that you undertake in the land which you are entering to take posses-
sion of it” (Deut. 2319-20; 15:1; 30:20-24).

26 GOCKO, J.: Lichwa. In: Encyklopedia Katolicka. Lublin 2004, vol. X, c. 997.

27 Acta synodalia ann. 50 - 381, (ed. by A. BARON, H. PIETRAS), Krakéw 2006, vol. 1, p. 53. These
decisions were upheld at the synod of Carthage (synod of orthodox bishops against the Donatists,
c. 348), ibid., p. 199, and at Hadrumetum in the province of Byzacenum (on usury, c. 348?), p. 200.
For confirmation of this interpretation, see Carthage III (397), vol. IV, 22; VII, 16; and at Laodicea
(4thc.).
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Usury deserves to be condemned, as the following words also testify: “And if your
brother becomes poor, and cannot maintain himself with you, you shall maintain
him; as a stranger and a sojourner he shall live with you. Take no interest from him or
increase, but fear your God; that your brother may live beside you. You shall not lend
him your money at interest, nor give him your food for profit. I am the Lord your
God, who brought you forth out of the land of Egypt to give you the land of Canaan,
and to be your God” (Lev. 25:35-38).

An appropriate commentary on these biblical words is the teaching of the Com-
pendium of the Social Doctrine of the Church: “In the Old Testament, a twofold
approach to the question of material goods, considered essential for life, is evident:
at times, abundance - but not wealth and luxury - is perceived as God’s blessing. In
the wisdom literature, poverty is described as the negative consequence of laziness
and lack of diligence: «A slack hand causes poverty, but the hand of the diligent
makes rich» (Prov. 10:4) and «A rich man’s wealth is his strong city; the poverty of the
poor is their ruin» (Prov. 10:15), and also as a natural thing: «The rich and the poor
meet together; the Lord is the maker of them all» (Prov. 22:2)™%.

Thus, in the Old Testament, wealth and material goods are not condemned per
se; it is their misuse that is negatively evaluated. The prophetic tradition condemns
fraud, usury, exploitation, manifest lawlessness, especially in relation to the poor:
“Why have we fasted, and thou seest it not? Why have we humbled ourselves, and
thou takest no knowledge of it?’ Behold, in the day of your fast you seek your own
pleasure, and oppress all your workers. Behold, you fast only to quarrel and to fight
and to hit with wicked fist. Fasting like yours this day will not make your voice to be
heard on high. Is such the fast that I choose, a day for a man to humble himself? Is
it to bow down his head like a rush, and to spread sackcloth and ashes under him?
Will you call this a fast, and a day acceptable to the Lord? “Is not this the fast that
[ choose: to loose the bonds of wickedness, to undo the thongs of the yoke, to let
the oppressed go free, and to break every yoke? Is it not to share your bread with the
hungry, and bring the homeless poor into your house; when you see the naked, to
cover him, and not to hide yourself from your own flesh? Then shall your light break
forth like the dawn, and your healing shall spring up speedily; your righteousness
shall go before you, the glory of the Lord shall be your rear guard. Then you shall call,
and the Lord will answer; you shall cry, and he will say, Here [ am. “If you take away
from the midst of you the yoke, the pointing of the finger, and speaking wickedness,
if you pour yourself out for the hungry and satisfy the desire of the afflicted, then
shall your light rise in the darkness and your gloom be as the noonday. And the Lord
will guide you continually, and satisfy your desire with good things, and make your
bones strong; and you shall be like a watered garden, like a spring of water, whose
waters fail not” (Isa. 58:3-11).

In a similar spirit spoke the prophet Jeremiah: “Do not trust in these deceptive
words: ‘This is the temple of the Lord, the temple of the Lord, the temple of the
Lord. “For if you truly amend your ways and your doings, if you truly execute justice
one with another, if you do not oppress the alien, the fatherless or the widow, or shed

28 Kompendium nauki spotecznej Kosciota. Kielce : Wydawnictwo Jednos¢, 2005, no. 323.
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innocent blood in this place, and if you do not go after other gods to your own hurt,
then [ will let you dwell in this place, in the land that I gave of old to your fathers for
ever” (Jer. 7:4-7). And the prophet Hosea commanded: “Hear the word of the Lord,
O people of Israel; for the Lord has a controversy with the inhabitants of the land.
There is no faithfulness or kindness, and no knowledge of God in the land; there is
swearing, lying, killing, stealing, and committing adultery; they break all bounds
and murder follows murder” (Hos. 4:1-2).

There was also the voice of the prophet Amos: “Thus says the Lord: “For three
transgressions of Israel, and for four, I will not revoke the punishment; because they
sell the righteous for silver, and the needy for a pair of shoes— they that trample the
head of the poor into the dust of the earth, and turn aside the way of the afflicted;
aman and his father go in to the same maiden, so that my holy name is profaned”
(Am. 2:6-7). The prophet Micah was of the same opinion: “Woe to those who devise
wickedness and work evil upon their beds! When the morning dawns, they perform
it, because it is in the power of their hand. They covet fields, and seize them; and
houses, and take them away; they oppress a man and his house, a man and his inher-
itance” (Mic. 2:1-2).

This tradition, while recognising the evil inherent in the poverty of the oppressed,
the weak and the poor, also sees in it an image of man's situation in the face of God:
from him comes all good as a gift to be cared for and shared.® The Lord Jesus him-
self spoke along the same lines in the Gospel of Luke: “But love your enemies, and
do good, and lend, expecting nothing in return;[c] and your reward will be great,
and you will be sons of the Most High; for he is kind to the ungrateful and the self-
ish” (Lk. 6: 35). This issue is also illustrated in St Matthew’s Gospel in the parable of
the talents, where we read: “But his master answered him, ‘You wicked and slothful
servant! You knew that I reap where [ have not sowed, and gather where I have not
winnowed? Then you ought to have invested my money with the bankers, and at my
coming I should have received what was my own with interest. So take the talent
from him, and give it to him who has the ten talents. For to every one who has will
more be given, and he will have abundance; but from him who has not, even what he
has will be taken away.” (Mt. 25:26-29).

The Fathers of the Church, who spoke out strongly against usury and famously
said that anything taken over a loan is an injustice, speak in a similar vein. St Basil
portrayed usury as an excess of injustice: “It is the accursed daughter of greed and
attachment to worldly things.® St Gregory of Nyssa, on the other hand, emphasised
that Scripture clearly forbids usury as an unlawful means of enriching oneself. He
explicitly stated that: ,Our holy books forbid in everything to demand more than what
has been given. Anything demanded more than a loan is called usury: I command the

29 Kompendium nauki spotecznej Kosciota. Kielce : Wydawnictwo Jednos¢, 2005, no. 323.

30 GUILLOIS, A.: Wyktad historyczny, dogmatyczny, moralny, liturgiczny i kanoniczny wiary kato-
lickiej. Dzieto ofiarowane Ojcu $w. Piusowi IX, zaszczycone podziekowaniem Jego Swigtobliwosci,
tudziez aprobatq i pochwatami wielu kardynatéw, arcybiskupéw i biskupéw, Vilnius 1863, p. 345.
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usurer to return what he has taken.™ And St. John Chrysostom wrote: ,Usury says
that it is both harmful to him who pays it and to him who takes it; it loses the soul of
the last, and increases the misery of the first.> St. Leo, on the other hand, added that:
»Whatever turn things take, the usurer always loses if he loses what he has lent; but he
is even more miserable if he takes more than what he has lent. He draws profit from
his money, he inflicts death on his soul.

St Thomas Aquinas also addressed the subject of usury in his teachings. A doz-
en or so years after he wrote his Commentary on the Sentences, that is, around 1268,
in the treatise De Malo (‘On Evil’) he took a new look at this issue. He returned to
this issue in the Questiones Quodlibetales, and refined it in the Summa theologiae3*
in which he condemned this practice as the sale of something that does not exist
(Latin: quia venditur id quo non est). The same St. Thomas observed that: “The one
who lends money transfers possession of it to the one who borrows from him; there-
fore the one to whom the money is lent possesses it at his own risk and is obliged to
give it back in full: hence the conclusion that the creditor is not allowed to demand
more than he has lent”3* On the other hand, a man who “entrusts his money to
amerchant or to a manufacturer in the form of a company of any kind does not
transfer the ownership of his money to the merchant or to the manufacturer, but,
on the contrary, the money remains his property. As a result, the merchant trades in
this money at the risk of its owner, and the manufacturer uses this money at his risk
to produce goods.”>

As can easily be seen, there is a separation here between usury and the right
to a fair profit that arises from human enterprise. Usury is a morally wrong action
because its source is “greed of the heart” (S. Th. 2-2, 78, 4, 2). This also applies to
its conscious accomplices who assist in the exploitation®* No wonder that the act
of usury was qualified as a violation of natural law. The procedure of usury was
described as “shameful gain”, “wicked”. For it is connected with injustice and thus
with harming one’s neighbour. It leads to harm, because it violates exchange justice.

31 GUILLOIS, A.: Wyktad historyczny, dogmatyczny, moralny, liturgiczny i kanoniczny wiary kato-
lickiej. Dzieto ofiarowane Ojcu $w. Piusowi IX, zaszczycone podziekowaniem Jego Swigtobliwosci,
tudziez aprobatq i pochwatami wielu kardynatéw, arcybiskupéw i biskupéw, Vilnius 1863, p. 345.

32 GUILLOIS, A.: Wyktad historyczny, dogmatyczny, moralny, liturgiczny i kanoniczny wiary kato-
lickiej. Dzielo ofiarowane Ojcu $w. Piusowi IX, zaszczycone podziekowaniem Jego Swigtobliwosci,
tudziez aprobatq i pochwatami wielu kardynat6w, arcybiskupéw i biskupéw, Vilnius 1863, p. 345.

33 GUILLOIS, A.: Wyktad historyczny, dogmatyczny, moralny, liturgiczny i kanoniczny wiary kato-
lickiej. Dzieto ofiarowane Ojcu $w. Piusowi IX, zaszczycone podzigkowaniem Jego Swigtobliwosci,
tudziez aprobatq i pochwatami wielu kardynatéw, arcybiskupéw i biskupdow, Vilnius 1863, p. 346.

34 SKRZYDLEWSKI, B. W.: Przyktad argumentacji $w. Tomasza z Akwinu w dziedzinie etyki szcze-
gotowej. Argumenty przeciw pobieraniu wynagrodzenia z tytutu pozyczki, Roczniki Filozoficzne,
13 (1965), p. 66.

35 GILSON, E.: Tomizm. Wprowadzenie do filozofii sw. Tomasza z Akwinu, Warszawa :
Wydawnictwo PAX, 1988.

36 THOMAS AQUINAS: Summa theologiae, 11,11, q. 78, a. 1.

37 THOMAS AQUINAS: Summa theologiae, 11, 11, q. 78, a. 1.

38 SKRZYDLEWSKI, B. W.: Przyklad argumentacji $w. Tomasza z Akwinu w dziedzinie etyki szcze-
gotowej. Argumentacja przeciw pobieraniu wynagrodzenia z tytutu pozyczki, op. cit., pp. 51 - 57.
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In more radical terms, usury contained in an unjust contract was considered to be
theft or even robbery.»

The act of lending itself is a good deed, but when that deed is accompanied by
unjust charges, it loses its character of help. Then greed prevails and the practice of
the virtue of generosity disappears. Moreover, the greater the debtor’s loss, the great-
er the lender’s awareness, the greater the moral crime. Usury is a form of exploita-
tion that preys on poverty and misfortune and leads to many injustices.*

Teaching of the Councils and Popes

As indicated above, the subject of usury was also discussed at many Councils:
Lateran Council II (139)*, Lateran Council III (1179)*, Lateran Council IV
(1215)#, Council of Lyon II (1274)* and Council of Vienne (1311-1312)%. It is
worth recalling some of these rulings, among others that of Lateran Council II (1139),
which in canon XIII On usurers states: “we condemn that practice accounted despi-
cable and blameworthy by divine and human laws, denounced by Scripture in the
old and new Testaments, namely, the ferocious greed of usurers; and we sever them
from every comfort of the church, forbidding any archbishop or bishop, or an abbot
of any order whatever or anyone in clerical orders, to dare to receive usurers, unless
they do so with extreme caution; but let them be held infamous throughout their
whole lives and, unless they repent, be deprived of a Christian burial."+

It was the Lateran Council IV that took up anew the subject of usury in relation
to the relationship between Christians and Jews: “The more the Christian religion is
restrained from usurious practices, so much the more does the perfidy of the Jews
grow in these matters, so that within a short time they are exhausting the resources
of Christians. Wishing therefore to see that Christians are not savagely oppressed by
Jews in this matter, we ordain by this synodal decree that if Jews in future, on any
pretext, extort oppressive and excessive interest from Christians, then they are to be
removed from contact with Christians until they have made adequate satisfaction

39 WEISHEIPL, J. A.: Tomasz z Akwinu - Zycie, mysl i dzieto, (trans. by Cz. Wesotowski), Poznar 1985,
P- 479-

40 SKRZYDLEWSKI, B. W.: Istota lichwy wedtug $w. Tomasza z Akwinu, op. cit., p. 28.

4 Lateran Council I, Canon 13, in: Documents of the Universal Councils, (arranged and edited by A.
Baron, H. Pietras), Krakéw : Wydawnictwo WAM, 2003, vol. I, p. 150.

42 Lateran Council IV, Canon 25, In: Documents of the Universal Councils, vol. 11, op.cit., p. 150.

4 Lateran Council IV, Canon 67, In: Documents of the Universal Councils, vol. II, op.cit., p. 310.

44 Lateran Council II, Constitution II/26 - 27. In: Documents of the Universal Councils, vol. II, op.cit.,
P- 450.

45 Council of Vienne, Decree 29, Lateran Council IV, Canon 25. In: Documents of the Universal Coun-
cils, vol. II, op.cit., p. 594.

46 Documents of the Universal Councils, vol. II, op.cit., p. 153. Porov. the First Council of Nicaea,
Can. 17 (DUC 1, 42); Synod of Tarragona (516), in: Decretum Gratiani C, XIV, q. 4, cap. 5: Synod
of Carthage (397), Can. 16, in: Decretum Gratiani C. XIV, g. 4, cap. 6; Synod of Clichy (626 - 627),
Can. 1 On usury (SCh 354, 530) Synod Quinisexta (691), Can. 10 (CCO 137) talks about the usury
of the clergy. Cf. also: T.P. McLaughlin, The Teaching of the Canonists on Usury (XII, XIII and XIV
Centuries), Mediaeval Studies, 1 (1929), 84; 2 (1940), p. 4f; M. Pomeranz, Lichwa, Krakow 1938; J.
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for the immoderate burden. Christians too, if need be, shall be compelled by ecclesi-
astical censure, without the possibility of an appeal, to abstain from commerce with
them.”#

The Council of Lyon, on the other hand, in 1274, on this then important mat-
ter, decided that: “Wishing to close up the abyss of usury, which devours souls and
swallows up property, we order under threat of the divine malediction that the con-
stitution of the Lateran council against usurers be inviolably observed. Since the less
convenient it is for usurers to lend, the more their freedom to practise usury is cur-
tailed, we ordain by this general constitution as follows. Neither a college, nor other
community, nor an individual person, of whatever dignity, condition or status, may
permit those foreigners and others not originating from their territories, who prac-
tise usury or wish to do so, to rent houses for that purpose or to occupy rented houses
or to live elsewhere. Rather, they must expel all such notorious usurers from their
territories within three months, never to admit any such for the future. Nobody is to
let houses to them for usury, nor grant them houses under any other title.”#

Lateran Council V, on the other hand, explicitly stated that usury met the rebuke
of Jesus Christ in His teaching, which it justified thus: (...) since our Lord, according
to Luke the evangelist, has bound us by a clear command that we ought not to expect
any addition to the capital sum when we grant a loan. For, that is the real meaning of
usury: when, from its use, a thing which produces nothing is applied to the acquiring of
gain and profit without any work, any expense or any risk. (...) We declare and define,
with the approval of the sacred council, that the above-mentioned credit organisa-
tions, established by states and hitherto approved and confirmed by the authority
of the apostolic see, do not introduce any kind of evil or provide any incentive to sin
if they receive, in addition to the capital, a moderate sum for their expenses and by
way of compensation, provided it is intended exclusively to defray the expenses of
those employed and of other things pertaining (as mentioned) to the upkeep of the
organisations, and provided that no profit is made therefrom.”#

Numerous statements by popes have also been held in the same spirit. Very
significant in this respect remain the emphatic statements of Pope Benedict XIV>:
"The nature of the sin called usury has its proper place and origin in a loan contract.
This financial contract between consenting parties demands, by its very nature, that
one return to another only as much as he has received. The sin rests on the fact
that sometimes the creditor desires more than he has given. Therefore he contends
some gain is owed him beyond that which he loaned, but any gain which exceeds
the amount he gave is illicit and usurious. One cannot condone the sin of usury by
arguing that the gain is not great or excessive, but rather moderate or small (...).
The law governing loans consists necessarily in the equality of what is given and

47 Lateran Council IV, Constitutions, 66 - 68. In: Documents of the Universal Councils, vol. II, p. 311.

48 Council of Lyon. In: Documents of the Universal Councils, vol. 11, op. cit., p. 397 - 398.

49 Lateran Council V, Session 10, I, Reform of the credit organisations. In: Documents of the Universal
Councils, vol. IV/1, op.cit., p. 113.

50 MAJKA, J.: Encyklika ,Vix Pervenit”i jej wptyw na rozwdj katolickiej nauki o lichwie. Roczniki Filo-
zoficzne, 6 (1968), p. 36.
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returned (...). Therefore if one receives interest, he must make restitution according
to the commutative bond of justice.”s Thus it can be said that usury is unanimously
condemned by the Holy Scriptures, the Fathers of the Church and the Popes and
Councils. Moreover, it should be noted that it was only in the Middle Ages that the
Church’s teaching began to distinguish usury from decent earnings connected with
entrepreneurship and economic initiative.

The issue was further developed and at the beginning of the 19th century. The
Holy Office, in response to a letter from the Bishop of Rennes, declared that every-
one, in accordance with the law, could accept a reasonable interest in proportion to
the profit connected with the loan. This position was reiterated in 1873 by the Con-
gregation for the Propagation of the Faith, and the Code of Canon Law of 1917, reaf-
firming the principle of non-payment of a loan, allowed contracts for modest remu-
neration at the rates of civil law. The new Code of Canon Law promulgated in 1983
does not speak at all in this regard. Catholic social teaching takes the view that the
elementary protection of the population by the state services is necessary, as there is
also the rightful collection of remuneration for loans. In addition to loan usury, this
is, broadly speaking, the unjust extortion of material benefits by means of a written
contract in a situation of inequality between the parties.>

The Catechism of the Catholic Church has also commented on usury, albeit in
general terms. On the 20th anniversary of the work on the Catechism of the Catholic
Church, the Congregation for the Doctrine of the Faith published the Compendium
to the Catechism of the Catholic Church, which in paragraph 507 treats usury as
a form of theft. The Compendium reads: “Above all, the seventh commandment for-
bids theft, which is the taking or using of another’s property against the reasonable
will of the owner. This can be done also by paying unjust wages; by speculation on
the value of goods in order to gain an advantage to the detriment of others; or by the
forgery of checks or invoices. Also forbidden is tax evasion or business fraud; wilfully
damaging private or public property; usury; corruption; the private abuse of com-
mon goods; work deliberately done poorly; and waste.”> Based on this statement,
we can see how elaborate economic life is today and that usury is only one of many
possibilities for violating the commandment “Thou shalt not steal”!

Krzysztof Kietlinski in the article Moralna ocena procentéw, odsetek i lichwy
w dziatalnosci gospodarczej [Moral evaluation of percentages, interest and usury in
business| emphasises that: “Throughout history, efforts have been made to regulate
interest or interest rates by law, but generally even detailed codes have not protected
against abuse.”>* In turn, Rev. Stefan Ewertowski, referring to the reflections of Ber-
nard W. Skrzydlewski, stresses that: “Economic analysis, however, also shows that
within certain limits - depending on specific conditions - the collection of percent-

5t BENEDICT XIV.: Vix Pervenit, 3, I-IL. In: Vix Pervenit (1745), Catholic Library, Vatican 1798, p. 123.

52 EWERTOWSK], S.: Lichwa, potepiana forma chciwosci. Studia Elblaskie, 13 (2012), p. 370.

53 Compendium of the Catechism of the Catholic Church, no. 508. In: http://mbszkaplerzna.pl/ima-
ges/chm/kompendium.pdf (access on 15.12. 2020).

54 KIETLINSKI, K.: Moralna ocena procentéw, odsetek i lichwy w dziatalnosci gospodarczej - p. 162.
In: https://apcz.umk.pl/czasopisma/index.php/EiP/article/viewFile/EiP.2006.009/578 (access on:
15.12.2020).
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ages of an appropriate amount is not harmful, and is even desirable from an econom-
ic point of view, e.g. for the stimulation of savings, for the control of the financial
credit realisation of investments, for the acceleration of the circulation of the work-
ing capital of enterprises, for the coverage of the costs of credit institutions, etc. The
moralist therefore considers the levying of such percentages to be an ethical act and
hopes that the competent legislative agents will establish appropriate regulations
and interest rates.”> Usury intensifies especially during periods of economic crisis.

John Paul I stated that: “Complex causes of various types lie at the origin of
the debt crisis. At the international level there are the fluctuation of exchange rates,
financial speculation and economic neo-colonialism; within individual debtor coun-
tries there is corruption, poor administration of public monies or the improper uti-
lization of loans received.”® John Paul II taught and encouraged not to be guided
solely by possible profit, but to respect human dignity in the first place’” “In eco-
nomic matters, respect for human dignity requires the practice of the virtue of tem-
perance, so as to moderate attachment to this world’s goods; the practice of the vir-
tue of justice, to preserve our neighbour’s rights and render him what is his due; and
the practice of solidarity, in accordance with the golden rule and in keeping with the
generosity of the Lord, who “though he was rich, yet for your sake (...) became poor
so that by his poverty, you might become rich » (2 Cor 8:9).

John Paul II declared his position on the subject even more emphatically during
his general audience, saying: “Recently, the Church’s Teaching Office has spoken out
forcefully and clearly against this dramatic and widespread practice: «not to practise
usury, a scourge that is also a reality in our time and has a stranglehold on many peo-
ples’ lives»™. During his meeting with the participants of the Jubilee of the Bank of
Rome on 11 November 2000, John Paul II also said, among other things: “If money is
sometimes represented as the blood of a living organism, the bank can be compared
to the heart that causes its circulation in the social body. Hence the importance of
the banking system and the responsibility of those who manage it for the people,
families and social organisations that ask them to act as intermediaries.”®

The Holy Father further explained that: “while pursuing its institutional aims,
a bank must respect the ethical values that preside over the various aspects of human
conduct. If a bank aims only at pursuing maximum profit for itself (...) it no longer
appears as a means of growth and development for the community, but rather as

55 EWERTOWSK], S.: Lichwa, potepiana forma chciwosci. In: http://bazhum.muzhp.pl/media//
files/...dia_Elblaskie-r2012-t13-s363-380.pdf , p. 373 (access on 15.12.2020).

56 JOHN PAUL IL.: Centesimus Annus Encyclical Letter On the Hundredth Anniversary of Rerum
Novarum. Vatican 1991, no. 35.; JOHN PAUL II.: W stuzbie na rzecz wspélnoty ludzkiej: etyczne
podejscie do kwestii zadtuzenia miedzynarodowego (27 December 1986). In: Documents of the
Social Doctrine of the Church, part 2, ed. 2, (ed. M. RADWAN), Rome - Lublin 1996, pp. 235 - 257.

57 JOHN PAUL IL.: Encyclical Letter Centesimus Annus, no. 35.

58 Catechism of the Catholic Church, Palottinnum 1984, no. 2407 (hereinafter referred to as CCC).

59 JOHN PAUL IL: Przemowienie na audiencji generalnej: Psalm 15 - czlowiek sprawiedliwy,
(4.02.2004) 3. In: http://opoka.org.pl » nauczanie > nauczanie-papieza-jana-pawla-ii-audiencje
(12.04.2020).

60 Papiez do bankieréw. In: http://www.rodzinapolska.pl/listy/archiwum/ix2001/58_1.htm
(10.12.2020).
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a burden and impediment (...).” That is why: “The Church’s teaching affirms the pri-
ority of the human factor over the financial and credit aims of any banking institu-
tion. (...). Unfortunately we cannot ignore the fact that even today there are deviant
forms of credit that can endanger not only business activities or family possessions,
but the very lives of people who have fallen into this perverse spiral. On other occa-
sions [ have already emphasized the difficulties and hardships encountered by the
victims of speculation linked to illicit forms of credit.”

Pope Benedict XVI, on the other hand, spoke of the need for an ethical evalu-
ation of usurious practices, precisely during the catechesis of his general audience.
Unfortunately, the Pope also turned out to be arealist, a good expert in human
behaviour: “Perception and will do not necessarily go hand in hand. In defending
personal interests, the will obscures perception, and perception thus weakened is
unable to stiffen the will."® It is a position opposed to the practices of economic lib-
eralism, which ignores justice and counts only profit. Greed is the sin of the strong
against the weak. Banks were originally intended to be institutions of trust, but with
the pursuit of profit they no longer serve the people.

Pope Benedict XVI wrote in his Encyclical Letter Caritas In Veritate (‘Charity
in truth’) that: “Finance, therefore — through the renewed structures and operat-
ing methods that have to be designed after its misuse, which wreaked such hav-
oc on the real economy — now needs to go back to being an instrument directed
towards improved wealth creation and development. Insofar as they are instruments,
the entire economy and finance, not just certain sectors, must be used in an ethical
way so as to create suitable conditions for human development and for the devel-
opment of peoples. It is certainly useful, and in some circumstances imperative, to
launch financial initiatives in which the humanitarian dimension predominates.
However, this must not obscure the fact that the entire financial system has to be
aimed at sustaining true development. Above all, the intention to do good must not
be considered incompatible with the effective capacity to produce goods. Financiers
must rediscover the genuinely ethical foundation of their activity, so as not to abuse
the sophisticated instruments which can serve to betray the interests of savers. Right
intention, transparency, and the search for positive results are mutually compatible
and must never be detached from one another. If love is wise, it can find ways of
working in accordance with provident and just expediency, as is illustrated in a sig-
nificant way by much of the experience of credit unions.*

The Pope further explained: “Both the regulation of the financial sector, so as to
safeguard weaker parties and discourage scandalous speculation, and experimenta-

61 Papiez do bankieréw. In: http://www.rodzinapolska.pl/listy/archiwum/ix2001/58_1.htm
(10.12.2020).

62 BENEDICT XVI.: Address of His Holiness Benedict XVI On the Occasion of Christmas Greetings
To the Roman Curia, 22 December 20m, L'Osservatore Romano (Polish edition) 33 (202012) no. 2
(3340), p- 24.

63 Pozri WOJCIESZAK, M.: Lichwa i sprawy majgtkowe chrzescijan w swietle postanowieri zachodnior-
zymskich zgromadzen biskupich IVi V. In: ,Argumenta Historica“ 3 (2016), pp. 124 - 137.

64 BENEDYKT XVL.: Encyclical Letter Caritas in Veritate On Intergral Human Development in Charity
and Truth, Vatican 2009, no. 65.
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tion with new forms of finance, designed to support development projects, are posi-
tive experiences that should be further explored and encouraged, highlighting the
responsibility of the investor. Furthermore, the experience of micro-finance, which
has its roots in the thinking and activity of the civil humanists — I am thinking espe-
cially of the birth of pawnbroking — should be strengthened and fine-tuned. This
is all the more necessary in these days when financial difficulties can become severe
for many of the more vulnerable sectors of the population, who should be protected
from the risk of usury and from despair. The weakest members of society should be
helped to defend themselves against usury, just as poor peoples should be helped
to derive real benefit from micro-credit, in order to discourage the exploitation that
is possible in these two areas. Since rich countries are also experiencing new forms
of poverty, micro-finance can give practical assistance by launching new initiatives
and opening up new sectors for the benefit of the weaker elements in society, even at
a time of general economic downturn.”s Pope Francis addresses the issue of usury
in a similar way. According to him, usury humiliates and kills. It is an ancient but still
present evil, which like a serpent strangles its victims*

The Church’s moral assessment of usury has been maintained in the Cat-
echism, although it is general. In the Catechism of the Catholic Church on the
exchange contract and justice, this evaluation is expressed in the statement that
justice: “requires safeguarding property rights, paying debts, and fulfilling obliga-
tions freely contracted.”” The emphasis is now on justice and solidarity between
entities and peoples. These practices should put a stop to “degenerate mechanisms”
which also concern “abusive if not usurious financial systems.”® Another quote is
equally explicit: “Although in economic or financial activities the search for a just
profit is acceptable, usury is morally condemned: «Those whose usurious and ava-
ricious dealings lead to the hunger and death of their brethren in the human fam-
ily indirectly commit homicide, which is imputable to them».”® International eco-
nomic relations are also very often marked by injustice, which is why condemnation
extends to such financial systems, on a par with the practice of usury.”

Evil of usury

Aristotle argued that money cannot be the cause of money collection because
itis only a medium of exchange and is infertile. St. Thomas Aquinas reasoned in the
same way. He believed that the collection of interest is unjust because it amounts
to selling something that does not exist. Meanwhile, banks calculate the maximum
profit in order to make money. Many procedures are covered by business secrecy
(lack of openness is not conducive to ethical behaviour). However, you do not have

65 BENEDYKT XVI.: Encyclical Letter Caritas in Veritate On Intergral Human Development in Charity
and Truth, Vatican 2009, no. 65.

66 FRANCIS: Papiez o walce z lichwq i hazardem: paristwo powinno chronié¢ obywateli. In: https://opo-
ka.news/papiez-o-walce-z-lichwa-i-hazardem-panstwo-powinno-chronic-obywateli (13.12.2020).

67 CCC 24m.

68 (CCC 2438.

69 CCC 2269.

70 CCC2438.
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to be a specialist to spot speculative actions, especially when it comes to paying inter-
est on borrowed money. The financial market is governed by its own laws. This does
not mean that it is not subject to moral evaluation.

In the current economic situation, everyone realises that it is possible, and
even necessary, to exploit circumstances in such a way that the lender and the bor-
rower make money using only money circulation. The stock markets are becoming
a gambling field. The search for profit in the financial markets is a common practice
which, from time to time, leads to the creation of so-called ‘pyramid schemes, which
have been criminal from the start. All such schemes take advantage of the vulner-
ability of the borrower or of the uncontrollable desire to get rich without work and
without measure.

Usury is the indulgence of greed and the practice of exploitation. It is an action
which takes advantage of a neighbour’s difficult material situation or lack of knowl-
edge in order to gain an advantage. Operations with virtual sums of money have even
become common practice. Despite a certain commonness, the universality of this
phenomenon, one must nevertheless ask how this practice relates to usury. Uncer-
tain economic status is the fate of most people today.”

The temptation of usury is widespread. Various arguments have been put for-
ward in this regard. It is supposed to restrict economic activity and make it more dif-
ficult for the poorest to borrow. Control of financial markets and regulation varies
from country to country. In many societies usury is a criminal offence if excessive
interest is charged on loans, but it is also a moral problem. Usury hinders individual
freedom, restricts economic initiative by taking advantage of the difficult material
situation of people or institutions forced to borrow at usurious interest rates. Such
a practice is alien to love of neighbour. It actually defeats the point of helping, even
in the form of alms. In the long term, usury destroys the financial market.”

At the beginning of the second half of the 19th century, Rev. Ambroise Guilois
pointed out that it is usury to demand the return of a larger sum than one has lent,
but one can demand a certain compensation for the money lent. It is right, therefore,
when, in return for money lent out of a good heart, one compensates for the loss that
one has suffered because of the loan, if only because one was unable to operate on
the financial market with the money lent. This compensation concerns the interrup-
tion of a possible profit which the person who lent the money would have made from
it. Whoever lends money to someone exposes himself to certain risks; for example,
the debtor may be robbed, lose everything he has and find himself in a situation
where he cannot return the capital given to him.”

Lending money at high interest is definitely considered usury. This problem still
exists and is not limited to the amount of interest charged (in the discussion over the
centuries this amount has changed quite substantially). It is most often associated
today with para-bank institutions. These are usually quick loans without guarantors.

7t EWERTOWSKI, S.: Lichwa, potepiana forma chciwosci. Studia Elblaskie, 13 (2012), p. 363.

72 EWERTOWSK], S.: Lichwa, potepiana forma chciwosci. Studia Elblaskie, 13 (2012), p. 369.

73 GUILLOIS, A.: Wyktad historyczny, dogmatyczny, moralny, liturgiczny i kanoniczny wiary katolic-
kiej, op.cit., p. 145.
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This is a form of usury, which consists in lending money for consumption purposes,
when the weaker economic position of the borrower is exploited.

,Usury is a serious sin: it kills life, tramples on the dignity of people, is a vehicle
for corruption and hampers the common good. It also weakens the social and eco-
nomic foundations of a country. In fact, with so many poor people, many indebted
families, so many victims of serious crimes and so many corrupt people, no country
can plan a serious economic recovery or even feel safe,” the Holy Father Francis said
so recently.

Any exploitation that results from greed is morally reprehensible. One cannot
be guided only, as we mentioned earlier, by the principle of the free market, the pro-
tection of competition or the rule of efficient action. In relations between people,
and between people and institutions (which are, after all, also run by people), the
most important aspect is always the moral dimension, which derives from a sense
of respect for the human person and for human rights.” According to Pope Fran-
cis, at the root of all economic and financial crises is a conception of life that places
profit first, and not the person. Therefore, human dignity, ethics and solidarity must
always be at the centre of economic policies. Public institutions should also fight
against what promotes the practice of usury, such as gambling.”®

The Holy Father Francis is trying to convince us of a certain, limited optimism,
and in any case he is giving us tips on how to exercise moderation so as not to come
into contact with this financial leprosy: “[Usury] can be prevented by educating in
a sober lifestyle, able to distinguish between the superfluous and the necessary, and
which promotes responsibility in not assuming debts to obtain things that could be
renounced. It is important to restore the virtue of poverty and sacrifice: of poverty,
so as not to become slaves to commodities, and sacrifice, because in life you cannot
receive everything. It is necessary to form a mentality based on legality and honesty,
in individuals and in institutions.””

Public authorities, and especially those who supervise the banking system,
should protect citizens and especially families from the scourge of usury. There are
organisations and institutions that help victims of usury and gambling. They restore
their confidence and help to lift them out of poverty. They also encourage public
institutions to implement appropriate assistance policies. For the usurers them-
selves, on the other hand, they are an appeal to come to their senses so that they
understand that it is not acceptable to kill a brother for money.” Pope Francis prais-
es such activity: “The people you have helped come out of usury can testify that

7 FRANCIS: Papiez o walce z lichwq i hazardem: paristwo powinno chronic¢ obywateli. In: https://opo-
ka.news/papiez-o-walce-z-lichwa-i-hazardem-panstwo-powinno-chronic-obywateli (13.12.2020).

75 GUILLOIS, A.: Wyktad historyczny, dogmatyczny, moralny, liturgiczny i kanoniczny wiary katolic-
kiej, op.cit., p. 145.

76 FRANCIS: Papiez o walce z lichwq i hazardem: paristwo powinno chronié¢ obywateli. In: https://opo-
ka.news/papiez-o-walce-z-lichwa-i-hazardem-panstwo-powinno-chronic-obywateli (13.12.2020).

77 FRANCIS: Papiez o walce z lichwq i hazardem: paristwo powinno chronic¢ obywateli. In: https://opo-
ka.news/papiez-o-walce-z-lichwa-i-hazardem-panstwo-powinno-chronic-obywateli (13.12.2020).

78 FRANCIS: Papiez o walce z lichwq i hazardem: paristwo powinno chronié¢ obywateli. In: https://opo-
ka.news/papiez-o-walce-z-lichwa-i-hazardem-panstwo-powinno-chronic-obywateli (13.12.2020).
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the darkness of the tunnel they have passed through is dense and distressing, but
there is also a stronger light that illuminates and gives consolation. For the poor, the
indebted, businesses in difficulty, may you be a point of reference for hope. Continue
your service with perseverance and courage: it is a valuable leaven for all society. The
victims of usury and gambling know this well, and have come here with their repre-
sentation. I greet them and encourage them, because I know they have undertaken
anew journey with God’s help, and with the solidarity of many brethren. Transmit
your courage to the people who are still inside that tunnel, describing your experi-
ence, showing that you can leave usury and gambling behind."?

Undoubtedly, today there is an urgent need to shape a new economic human-
ism and to put an end to the economy of exclusion and injustice, which kills and in
which people are no longer persons, but instruments of a logic of rejection that cre-
ates great inequalities. Practice shows that, in the name of building a space of securi-
ty and justice, the financial supervision of the market is necessary, certain standards
must be respected. Nevertheless, there is always a risk of exploitation and a danger
that must not be concealed from clients. Lenders must pay attention to the fairness
of returns on the money they lend.

After the Second World War, convertible money was replaced by fiat money
(from Latin fides - ‘faith’; money based on trust). The presence of central banks and
the fractional reserve enables governments today to create loans ex nihilo without
relying on previous savings. It turns out that debt-based financial strategies are more
attractive than savings-based strategies. Banks return money deposits with less pur-
chasing power of money, resulting in a great number of people suffering losses. This
is a form of fiscal exploitation involving actions that seek to exploit ignorance in
order to extort economic benefits from someone. Such activity should be banned.
Governments, whose job it is to protect the private property of their citizens, are
engaged in usury activities which they themselves legally prohibit. The canonical
prohibition of interest in the past and the condoning of modern banking are the
result of a lack of proper economic knowledge.

Summary

The issue of usury has been present in the Church’s teaching throughout his-
tory. It has its source in biblical and patristic teaching. This issue is also raised in the
teaching of the Councils and popes. It also appears in the teaching of St. Thomas
Aquinas and other medieval theologians, as well as in the scientific works of con-
temporary theologians.

The Church in its teaching upholds in full the absolute prohibition of inter-
est on money lending, but does not condemn the legitimate income from money if
there were external factors justifying the collection of interest as compensation. In
this way, the Church demonstrates an understanding of the needs of economic life
and does not impede its development, but also leaves open a framework for theoreti-
cal discussion.

79 FRANCIS: Papiez o walce z lichwq i hazardem: paristwo powinno chronic obywateli. In: https://opo-
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The Church continues to take a negative view of all forms of economic abuse.
Benedict XVI, in his Encyclical Letter Caritas In Veritate, postulates the creation of
Mercy Banks to protect the most vulnerable from usury and despair. In the same
spirit Pope Francis teaches today. It is also necessary for experts in Catholic social
teaching to keep a close eye on international and national legal systems in order to
safeguard societies from the possibility of large-scale usurious practices carried out
without any moral scruples.

The relevance of usury today comes down to exploiting a consumer’s difficult
financial situation and imposing exorbitantly high loan costs. While it once simply
meant lending at any interest rate, today this phenomenon manifests itself in mod-
ern forms and raises legal controversy. Lending companies often circumvent inter-
est limits by imposing astronomical commissions, preparation fees, insurance, and
the cost of additional services (e.g., consulting), which drastically increase the actual
cost of the loan. With tightening regulations, the problem of off-the-books loans is
growing, where institutions demand disproportionately high collateral (e.g., prop-
erty repossession).

As you can see, the economic market requires constant oversight, and protec-
tion against usury is the subject of a constant debate between consumer protection
and the risk of pushing indebted individuals into the shadow economy. Therefore,
addressing the issue of usury is now absolutely crucial, given the protection of con-
sumers from financial exploitation and the dynamic development of digital lending
markets. This problem has become a social and legal challenge, and combating it
requires continuous adjustments to regulations and education.
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Abstract: The scientific study titled Threats to the Homily is based on the current situation in the
proclamation of the homily, which finds itself facing multiple dangers that pose arisk to it. The aim
of the study is to point out the current risks threatening homiletic activity and to offer arguments
that clearly identify the danger of these threatening factors, as well as solutions on how to eliminate
and prevent them - thus helping to understand the essence of the homily and protect it from negative
influences, so that the proclamation of the homily maintains its vital freshness, kerygmatic dynamism,
and liturgical continuity both now and in the future. In this way, the study aims to contribute to a clearer
definition of the term homily. The author used the comparative method, the method of content analysis
and synthesis, the translation method, as well as the methods of theological sciences auditus fidei and
intellectus fidei. Despite the supreme position of the homily, based on the analyzed threats, the study
revealed the fragile and vulnerable position of the homily today. Despite being the fullest and oldest form
of preaching, it needs to be protected from a misunderstanding of its essence. The greatest danger is the
misunderstanding of the homily by priests - preachers. In the study, the author drew upon the teaching of
the Catholic Church on the homily and the teachings of renowned domestic and foreign authors, thereby
offering arguments for its proper understanding and starting points for the elimination of its threats.
The results of the study pointed to a clear definition of the homily among other forms of preaching and
presented arguments for its protection against negative influences, which the author specified as the loss
of kerygma, moralizing, the absence of the preachers spiritual life, abstractness, the inappropriate use of
didactic aids, and the inappropriate length of the homily. In addition, the study indicated that there are
further threats to the homily that will need to be addressed in a separate study.

Keywords: Homily. Threats to the homily. Loss of kerygma. Moralizing. Absence of spiritual life.
Abstractness. Didactic aids. Length of the homily.

Uvod

Téma tohto prispevku médze posobit negativne. Chceme vsak poukazat na nie-
ktoré ohrozenia a napomoct tak k jasnejsiemu vymedzeniu pojmu homilia. Litur-
gisti by vedeli uviest mnoho ohrozeni liturgickych slaveni, dogmaticki teologovia
mnoho ohrozeni pravovernosti, moralni teoldgovia ohrozenia moréalnych principov
a moralnosti Zivota, spiritudlni teoldgovia vedia o ohrozeniach duchovného Zzivota
apod.

Ak v akejkolvek oblasti jasne pomenujeme a vy$pecifikujeme nebezpecenstva,
ktoré hrozia, tym viac sa mézeme pred nimi zabezpecit a chranit. Ide nielen o vyme-
novanie rizikovych faktorov, ale aj o0 hladanie u¢innych prostriedkov, resp. argumen-
tov na ich elimindciu. Nie je mozné uviest vSetky rizikd, venujeme sa preto $iestim,
ktoré sme vyhodnotili ako zdkladné resp. vnuitorné a ako prvé z viacerych a v beznej
homiletickej ¢innosti najvyraznejsie.
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Sttdia vychadza z vedeckej skoly, ktort dlhodobo rozvijame v oblasti homile-
tiky na Katedre systematickej teologie Gréckokatolickej teologickej fakulty Presov-
skej univerzity v Presove, a tyka sa hlavne kerygmatického rozmeru ohlasovania. Je
stcastou jednotlivych ¢asti homiletiky - zdkladnej, formalnej, materidlnej a praktic-
kej. Prinos stdie spociva v zdorazneni konkrétnych rizik, ktoré homiliu v su¢asnos-
ti ohrozuju a v ponuke argumentov a rie$eni na ich elimindciu. Jej vyznam sa zvy-
Suje, ked si uvedomime, Ze v stiCasnej digitalnej dobe pribidaji nové rizika, ktoré
kedysi neexistovali. Obavy v homiletickom kontexte vzbudzuje napr. aj synodalna
cesta v Nemecku.

V roku 2024 vysla v zborniku Homdlia ,,Chlieb nds kazdodenny* vedecka studia
od prof. Mariana Suraba Tri ohrozenia homilie,> v ktorej sa venuje podobnej téme,
aku predkladame v nasej vedeckej stadii. Podobne sa venuje niektorym ohrozeniam
homilie vo svojej monografii Homiliae gaudium. Mozno konstatovat, Ze aj v inej
homiletickej literattre, vo vedeckych $tudiach, v monografiach a hlavne v u¢ebni-
ciach homiletiky doma a v zahrani¢i sa mozno stretnut s urc¢itym pohladom na to, ¢o
ohrozuje homiletické ohlasovanie, ale ide skor o implicitné vyjadrenie tychto rizik.
Napr. z domacich homiletickych publikacii spomenieme aspon tie, ktoré st v studij-
nom odbore Teoldgia a Katolicka teoldgia najcastejsie citované, ako napr. Kriaz rétor
od Lubomira Stanc¢eka*, Homiletika I. - 1I. zdkladnd a materidlna od Jozefa Vrable-
ca a Antona Fabiana,’ ¢i Homiletika. Homiletika zdkladnd a materidlna od Jozefa
Vrableca.® Zo zahrani¢nych napr. Odnowa przepowiadania stowa Bozego w (archi)
diecezji katowickiej po Soborze Watykariskim II. od Leszeka Szewczyka’ alebo Gtos-
zenie stowa Bozego w srodowisku zsekularyzowanym od toho istého autora?® ¢i
Homiletické trivium od Maxa Kaspar.® Z geograficky vzdialenejsich autorov je to
napr. Gregory Heille a jeho publikdcia: The Preaching of Pope Francis: Missionary
Discipleship and the Ministry of the Word "

1 PETRIK, L. (ed.): Homilia ,Chlieb nds kazdodenny*. Prefov : Gréckokatolicka teologicka fakulta
PreSovskej univerzity v Preove, 2024, 165 s.

2 SURAB, M.: Tri ohrozenia homilie. In: PETRIK, L. (ed.): Homilia ,Chlieb nds kaZdodenny*. Presov :
Gréckokatolicka teologicka fakulta Pre§ovskej univerzity v PreSove, 2024, s. 7 - 18,165 s.

3 SURAB, M.: Radost z homilie - Homiliae gaudium. Povzbudenia pdpeZa Frantiska kazatelom. Nitra
: Gorazd n. f,, Kilazsky semindr sv. Gorazda, 2018, 286 s.

4 STANCEK, I.: Kriaz rétor. Spisska Kapitula - Spi$ské Podhradie : Kitazsky semindr biskupa Jana
Vojtagsaka, 2001, 302 s.
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Vychadzame predovsetkym zo Svitého pisma a z dokumentov Magistéria
Cirkvi. Napr. explicitne sa homilii a teda aj jej ohrozeniam venuje papez Frantisek vo
svojom programovom dokumente Evangelii gaudium" alebo dokument Kongregacie
pre Bozi kult a disciplinu sviatosti Homiletické direktérium.>

V stadii vyuzivame komparativhu metédu, metddu obsahovej analyzy a syn-
tézy, metddu prekladu, ako aj metddy teologickych vied auditus fidei a intellectus
fidei. Nagim cielom je poukézat na aktudlne rizikd ohrozujice homileticku ¢innost
a ponuknut argumenty, ktoré jasne pomenuju nebezpecnost tychto ohrozujtcich
faktorov, ale aj rieSenia, ako im predchadzat, aby si ohlasovanie homilie v stcas-
nosti a do buducnosti zachovalo svoju zivotnt sviezost, kerygmatickt dynamickost
a liturgicku kontinuitu.

Strata kerygmy

Dekadentné obdobia v dejinach kazatelstva sa vzdy spdjaji predovsetkym so
stratou kerygmatického ohlasovania. U kazatelov aj v su¢asnosti ¢asto dochadza ku
klamlivému presvedceniu, ze kerygma sa tyka, resp. je sucastou iba prvého ohlaso-
vania napr. v misijnych kdznach, resp., ked misionari ohlasujt evanjelium v misiach
ad gentes a v nevereckom prostredi, nie vSak v liturgickej homilii pre zhromazde-
nu Cirkev, ktord slavi svité tajomstva. Ide o velké nedorozumenie, pretoze vycha-
dza z nepravdivého alebo minimélne zo zavadzajuceho postulatu, Ze v chrdme st
uZ v8etci veriaci. Ved viera je stale sa stavajuca, , kazdy deri md dost svojho trdpenia“
(Mt 6, 34), ktoré vplyva aj na vieru. Ako ma ¢lovek Zijuci v tomto svete, v ktorom je
neustale atakovana jeho viera, vZdy znova, ked v jeho Zivote prichadzajt nové situ-
acie, v ktorych straca vieru, nanovo uverit, ked mu kiaz namiesto homilie pontk-
ne rozne filozoficko-historicko-spolocenské témy, ale neohlasi mu kerygmu Jezisa
Krista? ,Ale ako budu vzyvat toho, v ktorého neuverili? A ako uveria v toho, o kto-
rom nepoculi? A ako pocuji bez kazatela?” (Rim 10, 14) ,Teda viera je z hldsania
a hldsanie skrze Kristovo slovo.“ (Rim 10, 17) V slovenskom vydani Nového zdkona
s komentdrmi a margindliami Jeruzalemskej Biblie® je tato taka zavazna veta prelo-
zend eSte vystiznejsie: ,Viera sa teda rodi z poctivania a poctvanie z Kristovho slova.”
Ved homilia ako integrdlna stcast liturgického slavenia je vzdy pozvanim k jednote
s JeziSom Kristom. Kerygma je ohlasenie radostnej zvesti, teda Jezisa Krista, ktory
zomrel a vstal z mftvych. Preto je doslova tragédiou, ked kazatel v homilii v podsta-
te ani nespomenie ,meno, ktoré je nad kazdé iné meno, aby sa na meno JeZis zohlo
kazdé koleno v nebi, na zemi i v podsveti a aby kazdy jazyk vyzndval: ,JeZi$ Kristus je
Pdn!* na sldvu Boha Otca.“ (Fil 2, 9 - 1) Odkial ma potom Bozi Iud ¢erpat Zivot, ak
mu kazatel neohlasuje toho, ktory jediny dava Zivot do akejkolvek zivotnej situdcie?
Preto svdty Pavol pise: ,my v$ak ohlasujeme ukriZovaného Krista“. (1Kor 1, 23) Zaro-
ven pise: ,Ale ak nebol Kristus vzkrieseny, potom je mdrne nase hldsanie a mdrna je

u FRANTISEK: Evangelii gaudium. Apostolskd exhortdcia o ohlasovani evanjelia v sti¢asnom svete.
Trnava : SSV, 2014, 202 s.

12 KONGREGACIA PRE BOZI KULT A DISCIPLINU SVIATOSTI: Homiletické direktSrium. Trnava :
Spolok svétého Vojtecha - Vojtech, spol. st. 0., 2017.

B Novy zdkon s komentdrmi a margindliami Jeruzalemskej Biblie. Trnava : Dobra kniha, 2008.
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aj vasa viera.“ (1Kor 15,14) Ako je mozné v tychto Pavlovych slovach, v tomto Bozom
slove nevidiet kerygmu.

V Evangelii gaudium papez Frantisek uvadza, ze ,zakladnt tilohu ma prvé ohla-
senie, Cize kerygma, ktora musi stat v centre evanjelizacného usilia a kazdej snahy
o cirkevnti obnovu. (Evangelii gaudium, 164) A pokracuje: ,Ked hovorime, Ze toto
ohlasovanie je ,prvé; neznamena to, Ze stoji na zaciatku a potom sa nan zabudne
alebo Ze je mozné ho nahradit inymi obsahmi, ktoré ho prevysuju. Je prvym v kvali-
tativnom zmysle, pretoze je hlavnym ohlasovanim. [...] Preto aj kiiaz, podobne ako
Cirkev, evanjelizuje, a aby mohol evanjelizovat, musi si ¢oraz va¢smi uvedomovat, ze
aj on potrebuje byt ustavi¢ne evanjelizovany. (Evangelii gaudium, 164) ,Celd kres-
tanska formécia je predovietkym prehibenim kerygmy: (Evangelii gaudium, 165)
V prvej encyklike Benedikta XVI. Deus caritas est je uvedené: ,Najhlbsou podstatou
Cirkvi s jej tri ulohy: ohlasovanie BozZieho slova (kerygma-martyria), vysluhovanie
sviatosti (leiturgia), sluzba lasky (diakonia). Tieto tlohy sa navzdjom podmieriuju
a nemézu byt od seba oddelené.+ Ak ludia este neprijali kerygmu, alebo podla nej
neziju, potom este stale nie je ¢as na katechézu, aj ked niekedy moze mat homilia
katecheticky raz, napr. ked pouzijeme katecheticku didaskaliu, a podobne niekedy
katechéza moze byt viac kerygmaticka. ,Katechéza znamena podrobnejsie vysvetle-
nie katolickeho ucenia. Ak som v prvej faze neprijal kerygmu, druha faza nie je pre
mtia e$te zaujimava. [...] Homilia znamena ovela viac, nez len podavat katechézu.
[...] Katechéza vysvetluje, o je voda; zatial ¢o kerygma vedie k prudu Zivej vody. Sku-
to¢na homilia kladie ¢loveka k nohdm JeZisa, ktory uzdravuje a oslobodzuje.®

Jozef Vrablec zdorazioval, Ze treba prisne rozliSovat medzi homiliou a kaz-
nou. Zaroven takéto rozli$enie zdoraznuje nezastupitelny vyznam kerygmy v homi-
lii. Kerygma patri k podstate homilie.” Vychddzajic zo $tudie Josepha Gelineaua
L’ homélie, forme pléniere de la prédication pontka stavbu jadra homilie, ktoré tvo-
ria kerygma, didaskdlia, parakléza a mystagdgia.® Podla Vrableca v homilii nikdy
nesmie chybat kerygmaticky prvok, ¢ize radostna zvest pre posluchaca, ze Boh ho
miluje. Skor sa homilia podla neho obide bez didaskalie, ¢ize bez naukového prv-
ku. Tiez hovori, ze kerygma musi byt vychodiskom a svetlom pre paraklézu.” Mno-
hi jeho Studenti, terajsi biskupi a knazi potvrdia, Ze prave od neho prvykrat v zivo-
te poculi slovo kerygma. Napriek tomu, Ze hovoril o kerygme jasne ako o podstat-

14 BENEDIKT XVLI.: Deus caritas est. Trnava : SSV - Vojtech, spol. s 1. 0., 2006, ¢l. 25.

15 Porov. VRABLEC, J.: Homiletika. Homiletika zdkladnd a materidlna. Trnava : SSV v CN Bratislava,
1987, s. 36.
Porov. VRABLEC, J.: Najplnsia forma kdzne. Dodatok ku skriptdim Homiletika pre posluchdcov
homiletiky na CMBF v Bratislave. Bratislava : CMBF, 1990, s. 32.

16 VELLA, E.: Oblecte si srdce Pastiera. Bratislava : Per Immaculatam, 201, s. 50 - 53.

17 Porov. VRABLEC, ].: Najpinsia forma kdzne. Dodatok ku skriptdm Homiletika pre posluchdcov
homiletiky na CMBF v Bratislave. Bratislava : 1990, s. 18 - 19.

18 Porov. VRABLEC, J.: Najpinsia forma kdzne. Dodatok ku skriptdm Homiletika pre posluchdcov
homiletiky na CMBF v Bratislave. Bratislava : 1990, s. 97.

19 Porov. VRABLEC, ].: Homiletika. Homiletika zdkladnd a materidlna. Trnava : SSV v CN Bratislava,
1987, s. 38.
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nej zlozke homilie* a 7e didaskdlia, parakléza a mystagogia prehlbuju kerygmu,
predsa mozno konstatovat, 7e sme velmi dobre neporozumeli tomuto jeho uce-
niu. Niektori kazatelia dnes chdpu kerygmu iba v noetickom zmysle, Ze je to jedna
myslienka, veta ¢i udalost, ktorti vyberdme z evanjelia a kratko ju na zaciatku jadra
homilie spomenieme, informujeme o nej posluchacov. V dalsich ¢astiach homilie sa
uz velakrat kerygma straca a na jej miesto nastupuju rézne uvahy kazatela, ludska
mudrost namiesto Bozej mudrosti.

Casto veriaci, ktori st uz za¢leneni do cirkevnych spolo¢enstiev a o¢akévali by
sme, ze potrebuju katechézy, potrebuju v podstate skuto¢né obrdtenie.* Viera je
dnes tak atakovana, ze velakrat sa straca, alebo sa preto ani nerozvinie z prirodze-
nej naboznosti na zivu vieru. Ako sa moze zrodit ziva viera? Netnavnym ohlasova-
nim kerygmy - bldznovstvom kerygmy. , Kerygmatické ohlasovanie smeruje k obra-
teniu a viere tych, ¢o prijali posolstvo spasy Aj tieto slova poukazuji na kerygmu
potrebn aj po prvom ohlasovani. Potom totiz prichddza na rad katechumenét, kto-
ry rozvija kerygmu prostrednictvom homilii a katechéz. V beznej pastora¢nej praxi
totiZ je, resp. by mal byt Zivot tych, ktori boli pokrsteni v detskom veku, akoby kate-
chumendtom po krste, v ktorom tiez musi byt predkladana kerygma (Porov. KKC,
1231)

Knazi maju byt vo farnostiach plni evanjeliza¢nej horlivosti, ich identita musi
byt misiondrska. V tomto duchu ich pastora¢nd laska voci veriacim nabéada, aby -
vjazyku dnesnej kultury - Tudi vyzbrojili (t.j. aby ich nenechali bez kritickej schop-
nosti) vodi indoktrindcii, ,.ktord ¢asto prichddza zo §kol, z televizie, tlace, informac-
nych sieti a ¢asto aj z univerzitnych katedier, ¢i zo sveta zabavy. Hlavny doraz je
nutné klast na kerygmu. Treba, vhod ¢i nevhod, presvedcivo a s evanjeliovou rados-
tou znovu zaviest prvé ohlasovanie - kerygmatické ohlasovanie, ¢i uz v homilidch,
pocas svatych liturgii alebo inych evanjeliza¢nych udalosti. Kdekolvek nas Duch
vedie a pontika nam prilezitost, ktord nemozno premarnit, treba ohlasovat keryg-
mu. Radostna a odvazna kerygma vedie k po¢tivaniu a k osobnému i spolo¢nému
stretnutiu s JeziSom Kristom, ktoré je zaciatkom cesty pravého ucenika.* ,Prava
evanjelizacia nie je mozna ,bez otvoreného ohlasovania, Ze JeZis je Pan| a bez prima-

20 Porov. VRABLEC, J.: Najplnsia forma kdzne. Dodatok ku skriptdm Homiletika pre posluchdcov
homiletiky na CMBF v Bratislave. Bratislava : 1990, s. 18 - 19.

Porov. VRABLEG, ].: Homiletika. Homiletika zdkladnd a materidlna. Trnava : SSV v CN Bratislava,
1987, s. 38.

2 Porov. VRABLEC, ].: Homiletika. Homiletika zdkladnd a materidlna. Trnava : SSV v CN Bratislava,
1987, 5. 38, 48.

22 Porov. BISKUPSKA SYNODA: 13. riadne valné zhromazdenie Biskupskej synody Novd evanjelizd-
cia na odovzddvanie krestanskej viery - Lineamenta. https://www.kbs.sk/obsah/sekcia/h/doku-
menty-a-vyhlasenia/p/dokumenty-vatikanskych-uradov/c/nova-evanjelizacia-na-odovzdavanie-
-krestanskej-viery-lineamenta, ¢l. 19. (20.02.2026).

23 KAROTEMPREL, S. a kol.: Nasledovanie Krista v misidch. Prirucka misiol6gie. Trnava : SSV v spolu-
praci s Papezskymi misijnymi dielami v Bratislave, 2000, s. 1.

24 Porov. KONGREGACIA PRE KLERIKOV: Misiondrska identita kiiaza v Cirkvi ako vniitorny rozmer
vykondvania tria munera (Obeznik). https://kbs.sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/
dokumenty-vatikanskych-uradov/c/misionarska-identita-knaza-v-cirkvi-ako-vnutorny-rozmer-
-vykonavania-tria-munera, III. Misijnd evanjelizdcia, ¢l. 2, 3 (19.02.2026).

THEOLOGOS 1/2026

=
w
[N



n3Msodiunmmm O - O

[EN
vl
N

LUBOMIR PETRIK

tu ,ohlasovania Jezi$a Krista v kazdej evanjeliza¢nej ¢innosti [...] evanjelizacia ako
radostné, trpezlivé a postupné ohlasovanie spasnej smrti i zmftvychvstania Jezisa
Krista musi byt absolttnou prioritou.“ (Evangelii gaudium, 110)

Preto je nebezpecenstvom pre homiliu strata kerygmy, resp. jej spochybiiovanie
alebo nepochopenie. Nemozno stihlasit s vyjadreniami typu, Ze homilia nema nano-
vo evanjelizovat veriacich. Opak je pravdou: musi ich vzdy nanovo evanjelizovat.

Moralizovanie

Dal$im ohrozenim homilie je moralizovanie. Tato skuto¢nost tzko stwvisi
s kerygmou. Kazatel dostdva svetlo do ohlasovania vtedy, ked uz jasne spoznava, ¢o
je moralizovanie a ze nesmie moralizovat. Dokial moralizuje, nema svetlo. Velmi
jasne mozeme odpoved na otdzku, ¢o je moralizovanie, vidiet v hIbokom texte Bene-
dikta XVI. Vysvetluje v tiom, Ze svaty Pavol napisal Korintanom dva velké listy, ,a to
najmd na stale aktudlnu teologicku dialektiku medzi indikativom spasy a imperati-
vom etického zaangaZovania. Na samom zaciatku stoji radostna zvest o milosti, kto-
ra prinasa spasu. Pan nas predbieha a dava ndm svoje odpustenie, ddva nam svoju
lasku, milost, Ze moZeme byt krestanmi, jeho bratmi a sestrami. Je to zvest, ktora
naplha nés zivot radostou a dodava istotu nd$mu konaniu. Pn nés vzdy predchadza
svojou dobrotou a Panova dobrota je vzdy vacsia nez vSetky nase hriechy. Musime
sa vSak usilovat konat v zhode s tymto darom, ktory sme dostali, a na zvest o spase
musime odpovedat tym, Ze budeme s ochotou a odhodlanim kracat po ceste obra-
tenia.> Teda ked indikativ spasy je pred akymkolvek moralnym imperativom, sme
na dobrej ceste, ale ked mordlny imperativ je pred indikativom spasy, ide o morali-
zovanie.

Napriek jasnému uceniu Cirkvi a homiletikov, napr. Jozefa Vrableca, este aj dnes
niektori duchovni na Slovensku moralizujt.>® Hlasaji imperativ etického zaangazo-
vania pred indikativom spasy. Vela kazatelov kladie do popredia poziadavky a zdka-
zy, a to az tak, Ze posluchaci potom nadobtidaju dojem, akoby JeziSovo posolstvo
bolo iba o prikazoch a zakazoch. , Az na druhom alebo tretom mieste alebo dokonca
az v poslednej vete kazne sa spomenie aj Bozia ponuka spasy. Ale t4 sa iba spomenie.
Hoci prave o 1iu by bol u posluchacov najvacsi zdujem.

Marian Surdb v uz spominanej $tadii Tri ohrozenia homilie ako prvé uvadza
prave moralizovanie a okrem iného piSe: ,Moralizujeme vtedy, ked sa nemdzeme
dockat, kedy zacneme f'udom vycitat ich hriechy. Je rozdiel medzi moralizovanim
a moralkou. Pri moralizovani sa zabuda na Bozie milosrdenstvo. Moralka klasifikuje
skutky, ponechdva fudom slobodu, ale zarovei dava priestor odpustajticej milosrd-
nej laske Boha.*® Toto si potrebuje vziat k srdcu kazdy kazatel.

25 BENEDIKT XVL.: Cirkevni Otcovia od Klementa Rimskeho po svdtého Augustina. Trnava : Dobra
kniha, 2009, s. 10.

26 Porov. VRABLEC, J.: Homiletika. Homiletika zdkladnd a materidina. Trnava : SSV v CN Bratislava,
1987, 5. 143 - 144.

27 VRABLEC, J.: Homiletika. Homiletika zdkladnd a materidlna. Trnava : SSV v CN Bratislava, 1987,
$.143.

28 SURAB, M.: Tri ohrozenia homilie. In: PETRIK, L. (ed.): Homilia ,Chlieb nds kaZdodenny*. Presov :
Gréckokatolicka teologicka fakulta Pre§ovskej univerzity v Preove, 2024, s. 9.
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Absencia duchovného Zivota kazatela

Jozef Vrablec pripominal, Ze dobrym kazatelom bude skor zbozny ako vysoko
vzdelany kiiaz. To neznamenad, Ze kiiaz nema byt vzdelany a odbornik v Bozom slo-
ve, ale to, Ze vo vztahu ku kazatel'skej ¢innosti je nanajvys potrebné, aby bol muzom
modlitby. Nejde iba o to, aby sa modlil pred pripravou a pocas pripravy homilie, ale
3j o to, aby jeho duchovny Zivot bol vzdialenou pripravou na homiletické ohlasova-
nie, pretoze vzdialenad priprava nie je len v zmysle ¢asovom, ale aj v tom, Ze neustdle
zastre$uje pripravu homilie, podobne ako permanentné vzdeldvanie sa kiaza. Teda
vzdialenad priprava je kazdodenna zdlezitost, kym bezprostredna priprava je uz pra-
ca na konkrétnej homilii. ,Kazatel ma ako prvy pestovat hlbokt dovernt znalost
Bozieho slova. Nesta¢i mu poznat len jeho jazykovy a exegeticky aspekt, hoci aj ten
je potrebny; k Boziemu slovu musi pristupovat s chapavym a modlitbou priprave-
nym srdcom, aby preniklo hlboko do jeho zmyslania a citenia a aby v iom sformova-
lo novt mysel” (Evangelii gaudium, 149) ,Priprava na kazen je natolko dolezitd, ze je
potrebné venovat jej dlhsi ¢as $tudia, modlitby, zamyslenia a pastora¢nej kreativity.*
(Evangelii gaudium, 145)

Obzvlast dolezité je pre kazatela kazdodenné rozjimanie. Nie nadarmo sa hovo-
ri, ze knaz, ktory rozjima, nema problém kazat. Ak rozjima, nebude mu cudzie ani
predkaznové rozjimanie, ktorého sucastou moze byt napr. lectio divina, skrutdcia
Svatého pisma ¢i iné formy prebyvania pod mocou BozZieho slova. Tak jeho priprava
na homiliu nebude iba zaleZitostou intelektu, ale este viac zdlezitostou srdca, aby sa
jeho homilia mohla stat re¢ou od srdca k srdcu, aby v nej mohol Boh viest dialog so
svojim ludom (Porov. Evangelii gaudium, 137). Nemenej dolezité je, aby sa kilaz kaz-
dodenne modlil liturgiu hodin, Bozie chvaly, pretoze tato modlitba ho bytostne spa-
ja so spoloc¢enstvom univerzalnej Cirkvi. Ved Bozie slovo potrebuje interpretovat vo
viere a s vierou, v Cirkvi a pre Cirkev, teda v duchu Cirkvi. Nesmierne dolezité je, aby
kazatel bol v stave bez tazkého hriechu, aby ¢asto prijimal sviatost zmierenia a poka-
nia. Ide o to, aby nemal zatazené srdce a bol disponovany na poc¢tivanie Bozieho slo-
Vva, pretoZe najprv on potrebuje nim byt osloveny, aby ho mohol ohlasovat Boziemu
Tudu skusenostne ako pravdivé slovo, ktorého moc sam bytostne poznava a zakusil
interakciu medzi nim a svojim Zivotom. Potom sa jeho ohlasovanie stane proklama-
ciou kerygmy.

Abstraktnost homilie

Vaznym ohrozenim homilie je jej abstraktnost. ,V suvise s doleZitostou Bozieho
slova vystupuje aj potreba zlepsit kvalitu homilie. [...] Preto si vysvateni sluzobnici
musia pozorne pripravit homiliu, vychadzajic z nalezitého poznania Svatého pisma.
Vyhybajme sa v§eobecnym a abstraktnym homilidm. >

Stdle je aktudlne to, ¢o kazatelom hovori Druhy vatikansky koncil: ,Kriazska
kazatel'ska ¢innost, v sucasnych pomeroch neraz velmi tazka, nesmie vysvetlovat
Bozie slovo iba vo vSeobecnosti a abstraktne, ale aby lepsie zaucinkovala na mysle
posluchacov, ma aplikovat ve¢né pravdy evanjelia na konkrétne Zivotné okolnosti.*

29 BENEDIKT XVI.: Sacramentum caritatis. Posynoddlna apostolskd exhortdcia. Trnava : SSV, 2007,
cl. 46.
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(Presbyterorum ordinis, 4) V homilii teda ide o to, aby bol pre posluchacov zrejmy
vztah evanjelia k ich Zivotu, ide v nej o aktualizaciu kerygmy do Zivota Bozieho ludu
formou familidrneho rozhovoru, nie formou predndsky ¢i vyucovania na hodine
nabozenstva.

Stcasni svetovi homiletici z katolickeho i protestantského prostredia zd6raz-
1ujt prepojenie homilie so Zivotom jej posluchacov. Napr. dominikan Gregory Heille
pripomina, Ze ludom sa doslova paci, ked sa evanjelium, ktoré kdZzeme, dotyka ich
kazdodenného Zivota.*®> Nemoze sa im pacit abstraktnost, ked knaz ohlasuje evan-
jelium odtrhnuto od ich Zivota. Homilia sa ma doslova pacit, pretoze vtedy je re¢ou
od srdca k srdcu. Umocnuje to napr. aj protestantsky homiletik Richard Lischer,
podla ktorého mnohych posluchacov nudia alebo naopak zabavaju teologické mdd-
ne vystrelky, ktoré sa menia rychlejSie ako mddne $tyly alebo futbalovi tréneri. Vo
svojom diele uvadza, Ze vac¢sina americkych ucencov sa uz nezaoberd zivotnymi skd-
senostami redlnych fudi. Problém je podla neho v tom, Ze vela z toho, ¢o sa povazuje
za teologiu, necerpd svoj Zivot z evanjelia, a preto je uplne neschopné menit Zivoty.
Je potrebné prejst od doktriny ako predmetu skiimania k doktrine ako podmienke
ludskej existencie v BoZej pritomnosti. Dokonca piSe, Ze len kazatel, ktory je zakore-
neny v cirkevnom uceni, moze slobodne riesit zivotné problémy ludi. Takyto kazatel
sa udi interpretovat ludsku existenciu vo vsetkych jej dimenziach ako dar od Boha.
Potom sa kdzanie, pretoZe je zakorenené v pravdach, ktoré sa dotykaju ludstva
na jeho najhlbsich urovniach, ako je stvorenie, identita, laska, naplnenie, hriech,
nadej, pokoj, odpustenie, stava relevantnym bez toho, aby stratilo svoju dusu.*

Do tohto kontextu vhodne zapadaju slova Ctirada Vaclava Pospisila, ktory zdo-
raziuje, Ze teoreticka teologia sa pestuje prave preto, aby sme dokdzali lepsie popula-
rizovat, katechizovat, ohlasovat. Lebo teoldgia bez ohlasovania je ,mrtva“> A ohla-
sovanie je vZdy pre ¢loveka, pre jeho Zivot, ina¢ sa straca jeho a¢inok.

V uz spominanej $ttidii Marian Surab uvédza pri doktrinalizme: ,Problém dok-
trinalizmu v homilii vznika vtedy, ked sa zameni homilia za teologicka prednasku
alebo katechézu. Homilia je sticastou liturgie a tomu sa musi prisposobit aj jej jazyk
a obsah.® Stoji za pripomenutie aj uenie papeza Pavla VI. v Evangelii nuntiandi,
kde sa venuje aj homilii, ktord ma ,$pecidlnu tlohu v evanjelizacii, a to do tej miery,
v akej vyjadruje hlboku vieru kazatela a je preniknuté srde¢nou laskou. Veriaci maju
uzitok z homilie vtedy, ked je jej ohlasovanie ,prosté, jasné, priame a primerané a ak
ma hlboké korene v evanjeliovom uceni a verne podava to, ¢o hovori U¢itel'sky tirad
Cirkvi, ak je odusevnené vyvazenym apostolskym zapalom, ktory ziskava svojou
vlastnou povahou, a ak je presiaknuté nadejou. Tato je Zivnou pddou pre vieru a rodi
sa z nej pokoj a jednota. Mnoho farnosti a inych komunit Zije a vzrasta prave zaslu-

30 Porov. HEILLE, G.: The Preaching of Pope Francis: Missionary Discipleship and the Ministry of the
Word. Collegeville (Minnesota) : Liturgical Press, 2015, s. 34.

3t Porov. LISCHER, R.: A Theology of Preaching: The Dynamics of the Gospel. Eugene (Oregon): Wipf
and Stock Publishers, 2001, 8. 3 - 4.

32 Porov. POSPISIL, C. V.: Hermeneutika mystéria. Struktury mysleni v dogmatické teolégii. Praha :
Krystal OP a Kostelni Vydii : Karmelitdnské nakladatelstvi, 2005, s. 128, 130.

33 SURAB, M.: Tri ohrozenia homilie. In: PETRIK, L. (ed.): Homilia ,Chlieb nds kaZdodenny*. Presov :
Gréckokatolicka teologicka fakulta Presovskej univerzity v Presove, 2024, s. 13.
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hou nedelnych homilii, ale len ak maju vlastnosti, ktoré sme prave uviedli.** Preto
aj papez Frantisek kazatelom pripomina, Ze v dosledku toho, Ze homilia je kdzanim
v ramci liturgického slavenia, musi byt stru¢nd a vyhnut sa tomu, aby pripominala
konferenciu alebo prednasku (Porov. Evangelii gaudium, 138).

Nevhodné pouzivanie didaktickych pomdcok

V homilii neexperimentujeme, jej interaktivna rovina nespociva v pouzivani
didaktickych pomécok alebo fyzickych, ¢i elektronickych prezentacii, alebo v redl-
nom dialogu, ale vo vyuzivani roznych re¢nickych figur, hlavne prostriedkov vir-
tudlneho dialogu a figtr ndzornosti, ako aj v sposobe ohlasovania, ktory prebieha
v odbornom praktickom re¢nickom style, teda nie vo vedeckom, ale v populdrnom.
Hovorime ,,odborné“ veci, ale skisenostne, zazitkovo, nie vedecky pomocou defini-
cif ¢i sentencil.

Pouzivanie didaktickych pomécok neohrozuje ani tak kerygmatickost homi-
lie, ako skor jej liturgicky kontext, pretoze ,to, ¢o homiliu odliSuje od inych foriem
hlasania, je liturgicky kontext“> Homilia nie je katechéza, ktora vyuziva didaktické
pomocky, ale je Bozim slovom ohldsenym v liturgickom slaveni. Nemoze byt , zabav-
nym divadlom, nezodpoveda logike medialnych vstupov, ale musi dat zapal a zmy-
sel slaveniu. Je to zvlastny Zaner, pretoze je kdzanim v ramci liturgického slavenia.
[...] Ak sa kdzanie uskutoc¢tiuje v kontexte liturgie, stava sa sicastou obety pontika-
nej Otcovi a zdroven sprostredkovanim milosti, ktora Kristus rozddva v ramci slave-
nia. Ten isty kontext si vyzaduje, aby kdzanie nasmerovalo celé zhromazdenie, ako
aj samotného kazatela na spolocenstvo s Kristom v Eucharistii, ktoré meni Zivot.
(Evangelii gaudium, 138)

Predsa vsak existujui urcité vynimky pri slaveni svatej omse za icasti deti, na kto-
rych ,moze byt uzito¢né aj pouzivanie obrazov a vykresov, ktoré pripravili samy deti,
napriklad na ilustrovanie homilie, vizudlne vyjadrenie imyslov v§eobecnej modlit-
by, vzbudenie rozjimania.** Dalej sa napr. uvadza: ,Vo vietkych omsiach pre deti ma
velka dolezitost homilia, ktorou sa vysvetluje Bozie slovo. Homilia urcend detom
moze prejst do dialogu s nimi, ak sa neukaze tcelnejsie, aby potichu pocuavali>

V Instrukcii Redemptionis sacramentum sa ponuka vacsi priestor primera-
nej slobode, ktord spociva v tom, Ze kazdé slavenie, zachovajuc liturgické predpisy,
mozno prispdsobit potrebdm zdcastnenych, ich chdpaniu, priprave ducha a povahe.
Tyka sa to aj prednesu homilie. ,Treba si vSak uvedomit, Ze sila liturgickych tikonov
nespociva v ¢astej zmene v obradoch, ale v hlbsom chapani Bozieho slova a tajom-

3¢ PAVOL VLI.: Evangelii nuntiandi. Posynoddlna apostolskd exhortdcia o ohlasovani evanjelia
v dnesnom svete (08.12.1975). Trnava : SSV, 1999, ¢l. 43.

35 KONGREGACIA PRE BOZI KULT A DISCIPLINU SVIATOSTI: Homiletické direktérium. Trnava :
Spolok svitého Vojtecha - Vojtech, spol. st. 0., 2017, ¢l. 1.

36 SLOVENSKA LITURGICKA KOMISIA: Sldvenie svitej om3e za tcasti deti. Martin : Vydavatelstvo
Osveta, §. p., 1992, ¢l. 36.

37 SLOVENSKA LITURGICKA KOMISIA: Sldvenie svitej om3e za tcasti deti. Martin : Vydavatelstvo
Osveta, $. p., 1992, ¢l. 48.
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stva, ktoré sa sldvi.®® Tu treba poznamenat, Ze byzantska liturgia je este citlivejsia
na akékolvek zasahy, ktoré by ju chceli ,zmodernizovat” alebo nejako prispésobovat
okolnostiam nad rdmec ducha liturgie.

V tychto textoch z dokumentov Cirkvi, ktoré sa tykaju predovsetkym latinskej
liturgie - pre vychodnu liturgiu mézu sluzit ako urcitd analdgia - vidime, Ze je moz-
né, hlavne s ohladom na deti, pouzit pri liturgickych sldveniach urcité didaktické
pomocky a vysvetlenia. ,Treba vSak dat pozor, aby také slavenia nenadobudli prili§
didakticky charakter® Nemozno to vSak zneuzivat na teatralne vystupenia, ktoré
by narusali posvatnost liturgie, ale iba ako pomoc detom nastrazit sluch a otvorit
srdce pre Bozie slovo. Napr. bolo by pripadne mozné takto zacat homiliu na liturgii
s ucastou deti, teda zacat redlnym dialégom a potom pokracovat v homilii vo for-
me virtudlneho dialogu, pripadne vyuzit nejakt vhodnt pomécku v antropologickej
indukcii, nie v8ak pocas celej homilie pracovat s pomdckami. Nemozno zabudat aj
na to, ze prave deti majut velka schopnost predstavivosti, a preto je ich mozné zaujat
aj peknym, narativnym rozpravanim, ved ako rady deti poc¢tivajui rozpravky a pribe-
hy. Dobry kazatel vyuzije tato ich schopnost pri homiletickom ohlasovani. Kazatel
musi dbat aj na to, Ze viera sa rodi z po¢tvania a tieZ na to, Ze nie je rezisérom slave-
nia, jeho panom, ale sluzobnikom.

Nikdy sa nedd ,presne urcit, ¢i si dieta odnesie z kostola len pocit, Ze kazatel
sa s nimi pekne hral a pekne rozpraval, alebo aj nieco hlbsie [...] Aj ked JeZi$ chce,
aby sme sa podobali na deti, zaiste nemysli na takyto typ infantilnosti. [...] Aj s dia-
logickou homiliou treba pracovat opatrne. Preto nebezpecenstvo pouzivania
didaktickych pomocok ¢i akychsi rekvizit v homilii hrozi vtedy, ked kazatel neod-
hadne vhodnost a mieru ich pouzitia a ked aj pripadné vyuzitie didaktickej pomdc-
ky na zaciatku homilie na liturgii s icastou deti vyznie skér infantilne, ako ti¢elne
a exhortativne.

Neprimerana dizka homilie

Jan Pavol II. u¢il, Ze homilia ,nesmie byt pridlha, ani velmi kratka“# Benedikt
XVI.: Treba sa vyhybat rozvla¢nym a abstraktnym homilidm, ktoré zatienujt jedno-
duchost Bozieho slova, ako aj zbytoénym odboceniam, ktoré upriamuju pozornost
skor na kazatela ako na jadro evanjeliového posolstva.> Papez Frantisek o dizke
homilie napisal, Ze ,musi byt stru¢nd a vyhnut sa tomu, aby pripominala konferen-

38 KONGREGACIA PRE BOZI KULT A DISCIPLINU SVIATOSTI: Instrukciu Redemptionis sacra-
mentum (Sviatost vykipenia). Usmernenie, na ¢o dbat a ¢omu sa vyhybat vo vztahu k najsvitejSej
Eucharistii. https://kbs.sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-vatikanskych-
-uradov/c/redemptionis-sacramentum, 2004, ¢l. 39. (22.02.2026).

39 SLOVENSKA LITURGICKA KOMISIA: Sldvenie sviitej omse za ucasti deti. Martin : Vydavatelstvo
Osveta, $. p., 1992, ¢l. 13.

40 SURAB, M.: Radost z homilie - Homiliae gaudium. Povzbudenia pdpeZa Frantiska kazatelom. Nitra
: Gorazd n. f,, Knazsky semindr sv. Gorazda, 2018, s. 71.

4 JAN PAVOL IL.: Catechesi tradendae. Apostolskd exhortdcia o katechéze v nasej dobe. https://
kbs.sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/catechesi-tradendae,
¢l. 48, (15.02.2026).

42 BENEDIKT XVI.: Verbum Domini. Posynoddlna apostolskd exhortdcia o BoZom slove v Zivote
a poslani Cirkvi. Trnava : SSV, 201, ¢l. 59.
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ciu alebo prednéasku. Kazatel moze byt schopny udrzat pozornost publika aj hodinu,
ale v takom pripade sa jeho slova stant ddlezitej$imi ako slavenie viery. Ak sa homilia
prili§ predlzuje, ohrozuje dve vlastnosti liturgického slavenia: harmoéniu medzi jeho
jednotlivymi castami a jeho rytmus. Kvéli liturgickému kontextu ,je potrebné, aby
slovo kazatela nezaberalo prili§ vela miesta a Pan mohol zaziarit viac nezZ jeho slu-
zobnik.“s Papez Franti$ek hovoril tiez maximalne o patnastich mindtach, ale napr.
v katechéze na generalnej audiencii 4. decembra 2024 uz hovoril o dizke homilie 8
az 10 minut. Ked mal homiliu na svatej liturgii v PreSove 14. septembra 2021, kdzal
13 mindt. Z toho v8etkého je evidentné, Ze ¢as homilie sa v tejto uponahlanej dobe
musi prirodzene a primerane skracovat. Teda dnes sa v rozmedzi 7 - 15 minut pohy-
bujeme blizsie k dolnej hranici.

14. juna 2007, pocas Ad limina apostolorum, biskupi zo Slovenska navstivili vo
Vatikéne aj Kongregaciu pre Bozi kult a disciplinu sviatosti. Jej prefektom bol v tom
¢ase kardinal Francis Arinze, ktory okrem iného uz vtedy zdoraznil potrebu a vyz-
nam kvalitnej homilie, ktora by vsak podla neho mala trvat okolo 10 mintt a nie
viac.#

Jozef Vrablec uéil, Ze ¢o sa tyka dizky nedelnej homilie, idedlna je 10 a% 15 minit.
Zdovodnoval to pozornostou posluchdca, ktora svoje apogeum dosahuje ovela skor
ako kedysi a aj upada rychlejsie ako volakedy. Spominal aj to, Ze mimo liturgie, napr.
na biblickych vecierkoch a pod., méze exegéza trvat aj dlhsie.# Na inom mies-
te uvadza priamo 15 minat.#* Lubomir Stancek pise: ,Posluchaci velmi tazko pri-
jimajai dlhd homiliu“4 Max Kaspart hovori, Ze znamy vyrok W. Churchilla ,Re¢-
nik ma vycerpat tému, nie posluchacov“ ma byt dostato¢nou odpovedou na otazku,
ako dlho ma kdzen trvat. Bezna doba, pocas ktorej je sticasny posluchdc¢ - unaveny
mnozstvom informdcii a vyCerpany Zivotnym zhonom - schopny udrzat pozornost,
je podla neho priblizne 15 aZ 20 minut. Zalezi pritom na pttavosti obsahu a na sp6-
sobe, akym kazatel hovori. Uvidza viak aj vynimku v dizke napr. primi¢nej homi-
lie, ktora podla neho méze trvat aj polhodinu. Ba podla neho dokonca aj svadobna
homilia méze trvat dlhsie ako uvedenych a odporti¢anych 15 - 20 mindt. Jeho zdo-
vodnenie je zaujimavé a zaiste s nim nebude kazdy suhlasit, ze svadobnd udalost je
na cas velkorysejsia.#®

Leszek Szewczyk na zaklade Prvej synody Katowickej diecézy tvrdi, Ze nedelna
a sviato¢nd homilia by mala byt v rozmedzi 10 az 15 minut, avsak podIa jeho ziste-

4 FRANTISEK: Evangelii gaudium. Apostolskd exhortdcia o ohlasovant evanjelia v sti¢asnom svete.
Trnava : SSV, 2014, ¢l. 138.

44 Porov. KOVACIK, J. - HALKO, J. - GRADOS, J.: Slovenski biskupi v Rime. K apostolskym prahom.
In: Slovo. Casopis gréckokatolickej cirkvi. Presov : Gréckokatolicke biskupstvo a Petra, n. 0., 2007,
roc. 39,¢.16,5.8 - 9.

45 Porov. VRABLEC, ].: Homiletika. Homiletika zdkladnd a materidlna. Trnava : SSV v CN Bratislava,
1987, s. 35. VRABLEC, ].: Najplnsia forma kdzne. Dodatok ku skriptdm Homiletika pre posluchdcov
homiletiky na CMBF v Bratislave. Bratislava : 1990, s. 15 - 17.

46 VRABLEC, J. - FABIAN, A.: Homiletika I. - II. zdkladnd a materidlna. Trnava : SSV, 2001, s. 115 - 116.

47 STANCEK, I..: Kriaz rétor. Spisska Kapitula - Spisské Podhradie : Kiiazsky seminar biskupa Jana
Vojtagsaka, 2001, s. 178.

48 Porov. KASPARU, M.: Homiletické trivium. Olomouc : Matice cyrilometodé&jska s.r.o., 2001, s. 68,
69, 93.
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ni vacsina kiazov kaze este kratsie. Ako vSak uvddza dalej, homilie na Vianoce ale-
bo Velku noc, s ohladom na veriacich, ktori sa zriedkavo ztcastiuju svatych liturgii
(misijnd prilezitost), prileZitostné homilie (odpustové, jubilejné, primi¢né a pod.),
ako aj kazne misijné a na rekolekciach, moézu trvat do 30 mintt.# Asi sa nad tym
pozastavime, pretoze na prvy pohlad je tridsat minatova homilia dnes pridlha. Taka-
to dlhsia homilia, ak vobec este dnes obstoji, nech je teda vynimkou ako pravidlom.

Dizka homilii gréckokatolickych kitazov na Slovensku je primerana okolnos-
tiam. Dotaznik zrealizovany v roku 2008 ukazal, Ze 60 kazatelov zo vzorky 100 kaza-
telov (teda 60 %) ma nedeln, resp. sviato¢nt homiliu v rozmedzi od 7 do 15 mindt.
18% ma homiliu dlhsie nez 15 minut a 22 % kaze kratsie ako 7 minut.> V takom pri-
pade si musime polozit vdZznu otazku, ¢i v tak kratkom ¢ase mozno vypovedat vsetky
dolezité obsahové prvky, ktoré si nedelnd homilia vyZaduje.

Vel'mi dolezité je, aby si kazatel po kazdej stranke pripravil homiliu tak, aby bola
svojim obsahom i prednesom pre posluchdcov nielen putava, ale aj pou¢na a predo-
vSetkym kerygmaticka, teda kristocentricka, aby bola radostnou zvestou spasy. Aby
mala svoj jasny ciel a tému. Ako skuto¢ny problém sa vsak ukazuje homilia, ktord by
bola dlha a nezazivna. Potom naozaj plati ludové a osvedcené: radsej kratko a muad-
ro. ,Kto sa malo namaha pri priprave homilie, ten sa vel'mi namaha, kedy ju ukoncit.
[...] Otazka dizky homilie nie je len prisne ¢asova, ale aj pocitova.> Napr. kratka,
ale nepripravend homilia moze posobit dlho, kym dlhsia, ale inSpirativna a seridzne
pripravend, s hlbokymi myslienkami, ktoré davaju zivot, m6ze naopak posobit ako
kratka, resp. primerana. Délezité je aj to, aby si kazatel uvedomil okolnosti, v kto-
rych zaznie jeho homilia, napr. nasledujtci program podujatia, napr. ptte, poca-
sie a iné skutocnosti, ktoré mozu ovplyvnit pozornost posluchacov. Aj tu sa ukazuje
dolezitost rozliSovania u kazatela a potreba jeho hlbokého duchovného Zivota ako
aj zodpovednej pripravy na homiliu.

Zaver

Ked’Ze je ohrozeni homilie v sticasnosti vela a tento format neumoznuje nepri-
merane dlhd $tadiu, vybrali sme tychto Sest ohrozeni, ktoré vnimame skor ako vnu-
torné, pretoze ak ich kazatel nepostrehne, nieco chyba, resp. sa vytratilo z jeho
duchovnej a intelektudlnej formécie v oblasti ohlasovania. U¢enie Cirkvi je jasné:
,vrcholom ohlasovania je homilia, ktord je aj dnes pre mnohych krestanov hlav-

49 Porov. SZEWCZYK, L.: Odnowa przepowiadania stowa Bozego w (archi)diecezji katowickiej
po Soborze Watykanskim II. Studium homiletyczne. In: MALINA, A.: Studia i Materiaty Wydziatu
Teologicznego Uniwersytetu Slgskiego w Katowicach, Nr 48. Katowice : Wydziat Teologiczny
Uniwersytetu Slaskiego, Ksiegarnia $w. Jacka, 2009, s. 250.

50 Porov. NASTISIN, M.: Sucasnd kazatelskd ¢innost gréckokatolickych kiiazov na Slovensku ako
stic¢ast novej evanjelizdcie. Pre$ov : Gréckokatolicka teologicka fakulta Preovskej univerzity, 2008.
Diplomova prdca.

5t Porov. SZEWCZYK, L.: Odnowa przepowiadania stfowa Bozego w (archi)diecezji katowickiej
po Soborze Watykanskim II. Studium homiletyczne. In: MALINA, A.: Studia i Materiaty Wydziatu
Teologicznego Uniwersytetu Slgskiego w Katowicach, Nr 48. Katowice : Wydziat Teologiczny
Uniwersytetu Slaskiego, Ksiegarnia $w. Jacka, 2009, 5. 250.

52 SURAB, M.: Radost z homilie - Homiliae gaudium. Povzbudenia pdpeza Frantiska kazatelom. Nitra
: Gorazd n. f,, Kilazsky semindr sv. Gorazda, 2018, s. 86.
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nym momentom stretnutia s Bozim slovom.> ,Homilia prekonéava kazdd kate-
chézu, pretoZe je najvy$sim momentom dialégu medzi Bohom a jeho ludom, kto-
ry predchddza sviatostnému prijimaniu. Homilia je pokracovanim v dialégu medzi
Pdnom a jeho fudom.” (Evangelii gaudium, 137) Napriek tomuto vrcholnému posta-
veniu homilie, na zdklade uvedenych ohrozeni mozeme konstatovat, Ze jej postave-
nie je krehké a zranitelné. Vidime napr. oficidlne vyjadrenia papezov, ktoré umoc-
nuju toto konstatovanie. Prave preto, Ze homilia je najplnSou a najstar$ou formou
kazne, potrebuje, aby bola chranend pred nepochopenim jej podstaty. Je to poklad,
ktory Cirkev chrani pred mnohymi vntitornymi a vonkajs$imi ohrozeniami a réznymi
inymi negativnymi vplyvmi. Najva¢sim nebezpecenstvom je, ak by homilii nerozu-
meli samotni kiazi - kazatelia. V $tadii sme poukazali na uenie Katolickej cirkvi
o homilii, a tak ponukli argumenty pre jej spravne poznanie a vychodiska pre eli-
mindciu jej ohrozeni. Stidia nepriamo poukazuje na viaceré dalsie ohrozenia, kto-
ré mozeme nazvat skor vonkajsimi, pretoZe stuvisia s novymi digitdlnymi technold-
giami, s novymi pragmatickymi tendenciami v akademickom procese a v su¢asnych
forméach komunikacie, ktoré mozu akoby zvonku ohrozovat integritu homilie. Vidi-
me ako potrebné sa im venovat v samostatnej stadii.

BIBLIOGRAPHY:

BENEDIKT XVI.: Cirkevni Otcovia od Klementa Rimskeho po svitého Augustina. Trnava : Dobrda kniha,
2009, 230 s. ISBN 978-80-7141-658-6.

BENEDIKT XVI.: Deus caritas est. Trnava : SSV - Vojtech, spol. s t. 0., 2006, 64 s. ISBN 80-7162-594-9.

BENEDIKT XVI.: Sacramentum caritatis. Posynoddlna apostolskd exhortdcia. Trnava : SSV, 2007, 128 s.
ISBN 978-80-7162-659-6.

BENEDIKT XVI.: Verbum Domini. Posynoddlna apostolskd exhortdcia o Bozom slove v Zivote a poslant
Cirkvi. Trnava : SSV, 2011, 168 s. ISBN 978-80-7162-868-2.

BISKUPSKA SYNODA: Posolstvo Boziemu fudu na zaver Biskupskej synody o Bozom slove. In: Edicia
Dokumenty Svitej stolice. Trnava : SSV - Vojtech, spol. s . 0., 2009, 30 s.; spolu 256 s. ISBN 978-
80-7162-751-7.

BISKUPSKA SYNODA: 13. riadne valné zhromazdenie Biskupskej synody Novd evanjelizdcia na odo-
vzddvanie krestanskej viery - Lineamenta. https://www.kbs.sk/obsah/sekcia/h/dokumenty-a-
-vyhlasenia/p/dokumenty-vatikanskych-uradov/c/nova-evanjelizacia-na-odovzdavanie-krestan-
skej-viery-lineamenta, (20.02.2026).

DRUHY VATIKANSKY KONCIL: Dokumenty Druhého vatikdnskeho koncilu. Trnava : SSV - Vojtech
spol. st. 0., 2008, 848 s. ISBN 978-80-7162-738-8.

FRANTISEK: Evangelii gaudium. Apostolskd exhortdcia o ohlasovani evanjelia v sti¢asnom svete. Trnava
: SSV, 2014, 202 s. ISBN 978-80-8161-044-8. 96 5.

HEILLE, G.: The Preaching of Pope Francis: Missionary Discipleship and the Ministry of the Word. Col-
legeville (Minnesota) : Liturgical Press, 2015, 96 s. ISBN: 978-0-8146-4902-2.

JAN PAVOL I1.: Catechesi tradendae. Apostolskd exhortdcia o katechéze v nasej dobe. https://kbs.
sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/catechesi-tradendae,
(15.02.2026).

KAROTEMPREL, S. a kol.: Nasledovanie Krista v misidch. Prirucka misiol6gie. Trnava : SSV v spoluprdci
s Papezskymi misijnymi dielami v Bratislave, 2000, 300 s. ISBN 80-7162-313-X.

KASPARU, M.: Homiletické trivium. Olomouc : Matice cyrilometodéjskd s. r. 0., 2001, 19 s. ISBN
80-7266-078-0.

53 BISKUPSKA SYNODA: Posolstvo Boziemu [udu na zdver Biskupskej synody o Bozom slove. Trnava
: SSV - Vojtech, spol. st. 0., 2009, ¢l. 7.

THEOLOGOS 1/2026

159



n3Msodiunmmm O - O

=
D
o

LUBOMIR PETRIK

Katechizmus Katolickej cirkvi. Promulgovany pdpezom Janom Pavlom II. apostolskou konstitticiou
Fidei depositum (11.10.1992), slovensky preklad, 5. vydanie - Trnava : SSV - Vojtech, spol. s 1. 0.,
2007, 918 s. ISBN 978-80-7162-657-2.

KONGREGACIA PRE BOZI KULT A DISCIPLINU SVIATOSTI: Homiletické direktérium. Trnava : Spo-
lok svatého Vojtecha - Vojtech, spol. st. 0., 2017, 148 s. ISBN 978-80-8161-280-0.

KONGREGACIA PRE BOZI KULT A DISCIPLINU SVIATOSTI: Instrukciu Redemptionis sacramentum
(Sviatost vykupenia). Usmernenie, na ¢o dbat' a domu sa vyhybat' vo vztahu k najsvitejsej Eucharis-
tii.  https://kbs.sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-vatikanskych-urado-
v/c/redemptionis-sacramentum, 2004, (22.02.2026).

KONGREGACIA PRE KLERIKOV: Misiondrska identita kiiaza v Cirkvi ako vntitorny rozmer vykondva-
nia tria munera (Obeznik). https://kbs.sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumen-
ty-vatikanskych-uradov/c/misionarska-identita-knaza-v-cirkvi-ako-vnutorny-rozmer-vykonava-
nia-tria-munera, (19.02.2026).

KOVACIK, J. - HALKO, J. - GRADOS, J.: Slovenski biskupi v Rime. K apostolskym prahom. In: Slovo.
Casopis gréckokatolickej cirkvi. Predov : Gréckokatolicke biskupstvo a Petra, n. o., 2007, To¢. 39,
€.16,5.8-9.

LISCHER, R.: A Theology of Preaching: The Dynamics of the Gospel. Eugene (Oregon): Wipf and Stock
Publishers, 2001, 116 s. ISBN 978-1-57910-659-1.

NASTISIN, M.: Sti¢asnd kazatelskd ¢innost gréckokatolickych kiiazov na Slovensku ako sticast novej
evanjelizdcie. Diplomové praca. Preov : Gréckokatolicka teologicka fakulta PreSovskej univerzity,
2008, 815.

Novy zdkon s komentdrmi a margindliami Jeruzalemskej Biblie. Trnava : Dobrd kniha, 2008, 487s. ISBN
978-80-7141-625-8.

PAVOL VI.: Evangelii nuntiandi. Posynoddlna apos$tolskd exhortdcia o ohlasovani evanjelia v dneSnom
svete (08.12.1975). Trnava : SSV, 1999, 120 s. ISBN 80-7162-266-4.

PETRIK, L. (ed.): Homilia ,Chlieb nds kazdodenny*. Presov : Gréckokatolicka teologicka fakulta Presov-
skej univerzity v Pre§ove, 2024, 165 s. ISBN 978-80-555-3412-1.

POSPISIL, C. V.: Hermeneutika mystéria. Struktury mysleni v dogmatické teoldgii. Praha : Krystal OP
a Kostelni Vydii : Karmelitanské nakladatelstvi, 2005, 242 s. ISBN 80-85929-77-5 (Krystal OP),
ISBN 80-7195-001-7 (Karmelitdnské nakladatelstvi).

SLOVENSKA LITURGICKA KOMISIA: Sldvenie svitej omse za ticasti deti. Martin : Vydavatelstvo Osve-
ta, $. p., 1992, 32 s. ISBN 80-217-0457-8.

STANCEK, L.: Kiiaz rétor. Spisska Kapitula - Spi$ské Podhradie : Ktazsky seminar biskupa Jana Vojta-
$8dka, 2001, 302 5. ISBN 80-7142-081-6.

SURAB, M.: Radost z homilie - Homiliae gaudium. Povzbudenia pdpeza Frantiska kazatelom. Nitra :
Gorazd n. f,, Kilazsky semindr sv. Gorazda, 2018, 286 s. ISBN 978-80-89481-44-6.

SURAB, M.: Tri ohrozenia homilie. In: PETRIK, L. (ed.): Homilia ,Chlieb nds kazdodenny“. PreSov :
Gréckokatolicka teologicka fakulta PreSovskej univerzity v PreSove, 2024, s. 7 - 18, 165 s. ISBN 978-
80-555-3412-1.

Svité pismo Starého i Nového zdkona. Trnava : SSV, 1998, 2618 s. ISBN 80-7162-236-2.

SZEWCZYK, L.: Gloszenie stowa Bozego w srodowisku zsekularyzowanym. Katowice : Wydawnictwo
Uniwersytetu Slaskiego, 2019, 326 s. ISSN 0208-6336, ISBN 978-83-226-3617-6 (wersja drukowana),
ISBN 978-83-226-3618-3 (wersja elektroniczna).

SZEWCZYK, L.: Odnowa przepowiadania stowa Bozego w (archi)diecezji katowickiej po Soborze Waty-
kanskim II. Studium homiletyczne. In: MALINA, A.: Studia i Materialy Wydziatu Teologiczne-
go Uniwersytetu Slgskiego w Katowicach, Nr 48. Katowice : Wydziat Teologiczny Uniwersytetu
Slaskiego, Ksiegarnia éw. Jacka, 2009, 392 5. ISBN 97-83-7030-670-0. ISSN 1643-0131.

VELLA, E.: Oblecte si srdce Pastiera. Per Immaculatam, 2011, 192 s. ISBN 978-80-970006-7-7.

VRABLEC, J.: Homiletika. Homiletika zdkladnd a materidlna. Trnava : SSV v CN Bratislava, 1987, 212 s.

VRABLEC, ].: Najplnsia forma kdzne. Dodatok ku skriptim Homiletika pre posluchd¢ov homiletiky
na CMBF v Bratislave. Bratislava : CMBF, 1990, 107 s.

VRABLEC, J. - FABIAN, A.: Homiletika I. - II. zdkladnd a materidlna. Trnava : SSV, 2001, 433 s. ISBN

80-7162-339-3.



MYSTAGOGICKE PREHLBENIE HOMILETICKEJ PARADIGMY

Mystagogické prehibenie homiletickej paradigmy
Mystagogical Deepening of the Homiletic Paradig

FRANTISEK TELVAK
ORCID: https://orcid.org/0009-0005-9878-7618

Katolicka univerzita v Ruzomberku
Teologickd fakulta v Kosiciach

Abstract: The study examines contemporary homiletics in the context of the growing need for the
renewal of preaching and proposes a mystagogically oriented model of the homily. The traditional
didactic model, which is firmly established and theologically grounded within the Slovak context,
constitutes an indispensable foundation for Christian proclamation. In the context of late modernity,
however, this study proposes its further development through a stronger emphasis on the mystagogical
dimension, which responds to the specific communicative needs of contemporary listeners. The crisis of
the homily’s effectiveness is therefore interpreted not as a deficiency of theological content but rather as
a weakening of the mystagogical, hermeneutical, and relational dimensions of preaching. The theoretical
framework draws upon magisterial teaching, particularly Pope Francis’ apostolic exhortation Evangelii
gaudium, as well as the hermeneutical reflections of Paul Ricoeur, the homiletical theory of Thomas G.
Long, and the psychological concepts of Jerome Bruner and Carl R. Rogers. On this foundation, the study
systematically develops the concepts of mystagogy and the mystagogical method as key categories for
the renewal of homiletics. These models methodologically complement and deepen the classical linear
homiletic structure by introducing a cyclical process that more fully integrates the liturgical context
with the personal experience of the believer. The aim is not to reject well-established homiletic structures
but rather to develop them organically and deepen them mystagogically in continuity with the Slovak
school of homiletics. Mystagogy is understood as the process of initiation into the mystery of faith
through liturgical experience, while the mystagogical method is presented as a concrete pedagogical
and pastoral approach that leads from the listener’s existential experience to a deeper understanding
and lived experience of the mystery being celebrated. Based on an interdisciplinary approach integrating
insights from psychology, hermeneutics, and mystagogy, the author proposes two new models of
homiletic structure: the M.A.PA. model (Mystagogical Integration, Anthropological Entry Point,
Pastoral Actudlization, Actualized Word) and the O.K.R.U.H. model (Circumstances, Context of Human
Experience, Reality of the Mystery, Event of Sacred Scripture, Historical Context). The study’s principal
contribution lies in offering an additional homiletic structure that understands preaching as a dynamic
and transformative process leading from experience to mystery, and from mystery to the transformation
of life.

Keywords: Paradigm shift. Homiletics. Mystagogy. Mystagogical method. M.A.PA. model. O.K.R.U.H.
model. Slovak homiletic school. Late modernity. Liturgical context. Hermeneutics.

Uvod

Homiletika ako teologicka disciplina bola v priebehu dejin charakteristicka
vyraznym dérazom na obsah ohlasovania. Kdzanie sa chapalo predovsetkym ako
sprostredkovanie objektivnej pravdy viery, pricom sa kladol d6raz na spravny vyklad
biblického textu, dogmaticku presnost a moralne napomenutie veriacich. Tento pri-
stup bol logickym désledkom klasického modelu komunikacie, v ktorom kazatel
vystupoval ako nositel autoritativneho posolstva a posluchac ako jeho pasivny pri-
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jemca. Uspech homilie sa tak hodnotil najma poda vernosti tradicii a ortodoxnosti
obsahu.' Sticasnd pastora¢na skusenost vsak coraz zretelnejsie ukazuje, Ze problém
dne$ného ohlasovania nespociva primarne v nedostatku teologického obsahu, ale
v narusenom vztahu medzi jazykom viery a existencialnou skisenostou poslucha-
¢a.? Pri uvazovani o navrhu dalSej paradigmy v sucasnej homiletike je nevyhnut-
né vnimat tento proces v kontexte kontinuity, ktord v katolickom prostredi nacha-
dza svoje korene v u¢eni Druhého vatikanskeho koncilu. Na Slovensku tento impulz
nadcasovo rozvinula homiletickd skola prof. Jozefa Vrableca, ktory v duchu konci-
lu a v dialdgu s europskou homiletikou polozil zéklady pre ohlasovanie reflektuji-
ce potreby veriaceho ¢loveka. Predkladana studia preto nechce ohlasovat radikalnu
rozluku s touto tradiciou, ale skor ponuknut dalsi krok v rozvijani tychto principov
prostrednictvom integrdcie siicasnych psychologickych a mystagogickych poznat-
kov. Na tuto vyzvu vyrazne upozornuje aj magistérium Cirkvi, mohli sme to vyrazne
vidiet aj pocas pontifikdtu pdpeza Frantiska. V apostolskej exhortécii Evangelii gau-
dium sa homilia necharakterizuje len ako vyklad biblického textu, ale ako osobitna
forma dialégu: ,Homilia je dialdgom medzi Bohom a jeho fudom“3 Toto dialogické
chapanie nie je v nasom prostredi novinkou. V slovenskej homiletickej skole, formo-
vanej nadc¢asovym odkazom prof. Jozefa Vrableca, je tento princip vnimany ako kl'u-
¢ovy prvok postkoncilovej obnovy.

Takto chdpand homilia predpokladd, Ze kazatel nepracuje len s textom Pisma
a teologickou tradiciou, ale v organickej integrdcii aj so skusenostou posluchaca,
ako legitimnym hermeneutickym miestom. Tento pristup koreSponduje so $irSimi
tendenciami v praktickej teologii.* V tomto kontexte sa ¢oraz viac presadzuje inter-
disciplinarny pristup k homiletike. Homilia sa tak stdva miestom stretnutia viace-
rych horizontov. Sti¢asnd homiletickd prax upozornuje na to, Ze schopnost vytvorit
most medzi tymito horizontami rozhoduje o u¢innosti kazania.> Zmena paradigmy
v homiletike teda nespociva v rezignacii na obsah, ale v jeho novom uchopeni. Ide
o prechod od homilie chdpanej ako teologicky monolég k homilii ako komunika-
tivnemu a pastora¢nému aktu. Si¢asna homileticka reflexia musi vstupovat do dia-
l6gu s psychologickymi poznatkami o fungovani Iudskej percepcie a porozumenia.
Psychologicky vyskum potvrdzuje, Ze ludské poznéavanie je tizko prepojené s emo-
ciami a narativnymi $trukttrami. Jerome Bruner rozliSuje medzi paradigmatickym
a narativnym spdsobom myslenia a zdoraznuje, Ze prave narativna forma je zaklad-
nym spésobom usporiadania skusenosti. Bruner zaroven zdoraznuje konstruktivny
charakter porozumenia: ,Vyznam nie je objavovany, ale vytvarany® Ako uvadza:

1 LONG, T.: The Witness of Preaching. Louisville : Westminster John Knox Press, 2005. Dostupné na:
https://archive.org/details/witnessofpreachioooolong/page/n5/mode/2up (14.02.2026).

> GROZINGER, A.: Homiletik. Giitersloh : Giitersloher Verlagshaus, 2008.

3 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovani evanjelia v sti¢asnom svete.
Trnava : SSV, 2014. ¢l. 137.

4 IMMINK, F. G.: Homiletics: The Current Debate. In: International Journal of Practical Theolo-
gy [online]. 2004, vol. 8, no. 1. s. 89 - 121. Dostupné na: https://doi.org/10.1515/]JPT.2004.006
(10.02.2026).

5  ALLEN, O. W. Jr.: The Homiletic of All Believers. Louisville : Westminster John Knox Press, 2005.

6 BRUNER, ].: Actual Minds, Possible Worlds. Cambridge, MA : Harvard University Press, 1986.
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,Ludskd skusenost a pamat udalosti si usporadiivame predovsetkym v podobe pri-
behov:7 Z pohladu pastora¢nej psycholdgie zohrava klu¢ovu tlohu vztahovy ramec
komunikacie. Carls Rogers vo svojej person-centrickej teorii pise: ,Zvldstnym para-
doxom je, ze ked’ sa prijimam taky, aky som, vtedy sa mézem menit. Rogers zaroven
konstatuje: ,Ked vds niekto naozaj poctva bez toho, aby vds posudzoval... je to hlbo-
ko oslobodzujtica skiisenost.*® Integracia psychologickych poznatkov do homiletiky
tak umozniuje realisticky uznat antropologicku skuto¢nost prijimania Bozieho slova
konkrétnou osobou. Ak ma byt homilia skutoénym miestom stretnutia medzi Bozim
slovom a konkrétnym Zivotom posluchac¢a, musi byt chdpand ako hermeneuticky
proces. Nejde len o prenos vyznamu z biblického textu do sticasnosti, ale o udalost
porozumenia, v ktorej sa stretavaju rozli¢né horizonty - horizont textu, tradicie,
kazatela a posluchaca. Hermeneuticky charakter ohlasovania vychadza z presved-
Cenia, Ze vyznam Pisma nie je statickym objektom, ale dynamickou realitou, ktora
sa aktualizuje v konkrétnej situdcii Cirkvi. Druhy vatikansky koncil zdoraznuje, ze
Bozie Slovo je potrebné ¢itat a vykladat v tom istom Duchu, vakom bolo napisané.”
Tento princip implikuje nielen exegetickd presnost, ale aj otvorenost voci pdsobe-
niu Ducha Svdtého v aktudlnej dejinnej situacii. V tejto suvislosti je podnetna refle-
xia Paula Ricoeura, ktory poukazuje na ,nadbytok vyznamu“ pritomny v texte. Text
presahuje povodny timysel autora a otvara nové interpreta¢né moznosti kazatela
v kazdej dobe. Homilia sa tak nestava subjektivnou aktualizaciou, ale zodpovednym
vstupom do dialogu s textom, ktory ma potencial vzdy znovu oslovovat. Tento pro-
ces mozno opisat ako ,faziu horizontov, pri ktorej sa stretdva svet biblického textu
so svetom posluchaca." Kazatel tu zohrava sprostredkujucu ulohu tym, Ze sa naj-
prv on nechéva oslovit textom, aby nasledne umoznil, aby tento text zaznel v kon-
krétnej existencidlnej situdcii komunity. Thomas G. Long zdoraziuje, zZe kazatel je
predovsetkym svedkom a sprostredkovatelom, ale nie tvorcom posolstva.* Svedec-
tvo vSak neznamena neutralne tlmocenie informdcie. Zahra osobnu angazovanost,
vierohodnost a odvahu vsttpit do napdtia medzi evanjeliom a realitou sveta. Her-
meneutickd dimenzia homilie zaroven chrani kdzanie pred dvoma extrémami: pred
rigidnym liberalizmom na jednej strane a pred subjektivistickou svojvélou na strane
druhej. Ukotvenie v tradicii Cirkvi zabezpecuje kontinuitu viery, zatial ¢o otvorenost
voci otazkam sucasnosti umoziuje jej ziva aktualizaciu.® Homilia je teda teologic-

7 BRUNER, J.: Tvorba pribehov: prdvo, literatiira, Zivot. Praha : Karolinum, 201.

8  ROGERS, C. R.: Byt sdim sebou. Praha : Portdl, 2015.

9 IMMINK, F. G.: Homiletics: The Current Debate. In: International Journal of Practical Theo-
logy [online]. 2004, vol. 8, no. 1. s. 95 - 98. Dostupné na: https://doi.org/10.1515/IJPT.2004.006
(10.02.2026).

10 DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konstittcia o BoZom zjavent, 1965. In:
Dokumenty druhého Vatikanskeho koncilu. Trnava : SSV, 2019. ¢. 12.

u  RICOEUR, P.: Interpretation Theory; Discourse and the Surplus of Meaning. Fort Worth : Texas
Christian University Press, 1976. s. 87 — 94, 101 - 110. Dostupné na: https://archive.org/details/inter-
pretationthooooricu/page/n7/mode/2up (10.02.2026).

2 LONG, T.: The Witness of Preaching. Louisville : Westminster John Knox Press, 2005. s. 16 -
25. Dostupné na: https://archive.org/details/witnessofpreachioooolong/page/ns/mode/2up
(14.02.2026).

13 GROZINGER, A.: Homiletik. Giitersloh : Giitersloher Verlagshaus, 2008. s. 112 - 118.
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kou udalostou, v ktorej sa uskutociiuje komunikacia medzi Bohom a jeho ludom.*
Nejde len o didakticky akt, ale o sviatostny moment slova, ktory moze viest k obréte-
niu, uteche i duchovnému rastu.

Nova struktara homilie s dorazom na mystagogicky pristup

Homilia je sucastou liturgického slavenia a nemozno ju redukovat na ndbo-
zenskd predndsku. Druhy Vatikansky koncil zdoraziiuje, Ze v liturgii ,,Boh hovori
k svojmu ludu a Kristus nadalej ohlasuje evanjelium.’> Homilia je teda miestom
teologickej udalosti, v ktorej sa uskutoc¢riuje dialog medzi Bohom a zhromazdenim.*
Antropologicky je kazatel chapany ako bytost vztahova a symbolicka. Clovek priji-
ma realitu prostrednictvom vyznamov, ktoré st sprostredkované jazykom, obraz-
mi a pribehom.” Preto kazatel nie je iba interpretom textu, ale sprostredkovate-
fom vyznamu, ktory sa rodi v stretnuti medzi Bozim slovom a konkrétnou existen-
ciou posluchaca. Tento rozmer zdoraziiuje aj Karl Rahner, podla ktorého je kres-
tan buducnosti ,,mystikom alebo nebude vobec“® Ak ma byt homilia autenticks,
musi vychadzat z osobnej skisenosti viery kazatela, ktory sam vstupuje do tajom-
stva, ktoré ohlasuje. Mystagogicky rozmer tak nie je doplnkom, ale podmienkou vie-
rohodnosti. Poslucha¢ je otvoreny duchovnému posolstvu vtedy, ked sa citi prijaty
a re$pektovany. Psychologicky rozmer tak podciarkuje, Ze ti¢innost homilie zavisi
nielen od obsahu, ale aj od osobnej integrity kazatela. Kazatel sa preto formuje nie-
len intelektuélne, ale aj emociondlne a spiritudlne. Jeho hlas, sposob re¢i a neverbal-
na komunikacia st nositemi vyznamu rovnako ako samotné slova. Mystagogicka
homilia predpoklada hlboku exegeticku pripravu. Vyklad biblického textu ma res-
pektovat literdrny zaner, historicky kontext i jednotu celého Pisma.” Exegéza vSak
nie je cielom samym osebe, jej tilohou je otvorit cestu k aktualizacii. Paul Ricoeur
poukazuje na ,nadbytok vyznamu, ktory text obsahuje a ktory presahuje pévodny
historicky kontext.*> Homilia je preto hermeneutickym mostom medzi svetom tex-
tu a svetom posluchaca. Kazatel stoji v napati medzi vernostou tradicii a citlivostou
voci sucasnej situacii. Thomas G. Long opisuje kazatela ako svedka, ktory najprv

14 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovant evanjelia v sti¢asnom svete.
Trnava : SSV, 2014. ¢l. 137.

15 DRUHY VATIKANSKY KONCIL: Sacrosanctum concilium, 1963. ¢l. 33. In: Dokumenty druhého
Vatikanskeho koncilu. Trnava : SSV, 2019.

16 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovant evanjelia v sti¢asnom svete.
Trnava : SSV, 2014. ¢l. 137.

17 RICOEUR, P.: Interpretation Theory; Discourse and the Surplus of Meaning. Fort Worth : Texas
Christian University Press, 1976. s. 87 — 94, 101 - 110. Dostupné na: https://archive.org/details/inter-
pretationthooooricu/page/n7/mode/2up (10.02.2026).

18 RAHNER, K.: Nuovi saggi. Vol. V. Roma : Edizioni Paoline, 1975.

19 DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konstitticia o BoZom zjavent, 1965. In:
Dokumenty druhého Vatikdnskeho koncilu. Trnava : SSV, 2019. ¢l. 12.

20 RICOEUR, P.: Interpretation Theory; Discourse and the Surplus of Meaning. Fort Worth : Texas
Christian University Press, 1976. s. 87 — 94, 101 - 110. Dostupné na: https://archive.org/details/inter-
pretationthooooricu/page/n7/mode/2up (10.02.2026).
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sam pocuva Slovo, aby ho potom sprostredkoval komunite.” Tato dynamika poca-
vania a ohlasovania je jadrom mystagogického pristupu. Pastora¢na reflexia pred-
poklada znalost konkrétnej komunity. Homilia musi vychddzat zo Zivota poslucha-
¢ov, ich otazok a skusenosti.>> Mystagogicky pristup vedie veriacich od viditelného
znaku k neviditelnej milosti, od liturgického tikonu k osobnej t¢asti na tajomstve.
Vzdelavaci rozmer formacie kazatela zahfiia nielen teologické stidium, ale aj komu-
nikac¢né kompetencie, sebapoznanie a duchovnu formdciu. Guardini zdéraziuje, ze
liturgia ma vnutornu pedagogiku, ktord formuje ¢loveka prostrednictvom symbolu
a rytmu. Homilia m4 tato pedagogiku rozvijat, nie narusat. Kazatel je teda teolo-
gom, pedagogom, pastierom i mystagégom zaroven. Jeho tloha je integralna lebo
md spdjat poznanie, skisenost a sluzbu.

Kriza a obnova homiletického diskurzu

Sucasna kulttrna situdcia (fragmentdcia pozornosti, existencialna neistota)
odhaluje prirodzené limity ¢isto didaktického pristupu. Kriza ti¢innosti homilie sa
preto interpretuje nie ako nedostatok teologického obsahu alebo chybovost dote-
rajsich metod, ale ako oslabenie schopnosti sprostredkovania v prostredi neskorej
modernity, ktoré si vyzaduju iny sposob ohlasovania.* Papez Frantisek oznacuje
homiliu za , dialdg medzi Bohom a jeho [udom, ¢im zdéraznuje jej vztahovy charak-
ter.> Kriza sprostredkovania homilie vytvara napdtie medzi objektivhou pravdou
viery a subjektivnou skusenostou posluchaca. Odpovedou na tto situdciu moze byt
mystagogicky pristup, ktory integruje poznanie, skuisenost a liturgicku participaciu.

Liturgia je miestom, kde sa uskutocniuje dejinné spritomnenie Kristovho tajom-
stva.*® Homilia je jej integralnou sucastou a nemoze byt oddelend od celku slave-
nia. Romano Guardini zdoraznuje, ze liturgia ma vlastnt vnatornt pedagogiku,
ktora formuje ¢loveka prostrednictvom symbolu, rytmu a gest.”” Mystagogia v pat-
ristickej tradicii znamenala uvadzanie do tajomstiev viery skrze skusenost slavenia.
Neslo o ¢isto intelektudlne vysvetlenie, ale o postupné prehlbovanie ti¢asti na tajom-
stve. Tento princip je aktualny aj dnes: homilia ma viest od poc¢utého slova k Zitému
tajomstvu. Druhy Vatikansky koncil zdéraznuje, Ze Kristus je pritomny vo svojom

2t LONG, T.: The Witness of Preaching. Louisville : Westminster John Knox Press, 2005. s. 16 -
25. Dostupné na: https://archive.org/details/witnessofpreachioooolong/page/n5/mode/2up
(14.02.2026).

22 [MMINK, F. G.: Homiletics: The Current Debate. In: International Journal of Practical Theolo-
gy [online]. 2004, vol. 8, no. 1. s. 89 - 121. Dostupné na: https://doi.org/10.1515/]JPT.2004.006
(10.02.2026).

23 GUARDINI, R.: Vom Geist der Liturgie. Freiburg : Verlag Herder, 2007.

24 IMMINK, F. G.: Homiletics: The Current Debate. In: International Journal of Practical Theolo-
gy [online]. 2004, vol. 8, no. 1. s. 89 - 121. Dostupné na: https://doi.org/10.1515/]JPT.2004.006
(10.02.2026).

35 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovani evanjelia v sti¢asnom svete.
Trnava : SSV, 2014. ¢l. 137.

26 DRUHY VATIKANSKY KONCIL. Sacrosanctum concilium, 1963. ¢l. 33. In: Dokumenty druhého
Vatikanskeho koncilu. Trnava : SSV, 2019.

27 GUARDINI, R.: Vom Geist der Liturgie. Freiburg : Verlag Herder, 2007.
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slove, ked sa v Cirkvi ¢ita Svaté pismo.*® Homilia je teda miestom sakramentdlnej
komunikacie, kde sa slovo stava udalostou.

Z antropologického hladiska je ¢lovek bytostou otvorenou transcendencii. Je
schopny symbolického myslenia a hlfadania zmyslu.® Jazyk viery pracuje so symbol-
mi, ktoré presahuji empiricku realitu a sprostredkujt skiisenost Bozej pritomnosti.
Symbol dava ¢loveku moznost mysliet a otvara horizonty, ktoré nemozno vycerpat
jednorazovym vykladom. Mystagogicka homilia respektuje tuto dynamiku a neuza-
tvara vyznam do schematickych pouceni. Antropologickd dimenzia zdroven pripo-
mina, Ze poslucha¢ vstupuje do liturgického priestoru s konkrétnou existencidlnou
sktisenostou - s radostami, zraneniami, otdzkami i pochybnostami. Homilia, ktora
tieto dimenzie ignoruje, straca kontakt s realitou.

Psychologia poukazuje na to, Ze l'udské poznavanie je hlboko prepojené s emo-
ciami a narativnou $trukttrou myslenia. Homilia, ktora vyuziva narativu dynami-
ku, umoziuje posluchacovi identifikiciu a vnatorné zapojenie. Kognitivne studie
zaroven zdoraziiuji vyznam pozornosti a emocionalnej rezonancie. Carl Rogers
upozorniuje, ze autentickost komunikatora a empatia vytvaraju priestor pre rast.>
Ak kazatel vystupuje ako moralny sudca, posluchac sa uzatvara. Ak vystupuje ako
svedok a sprievodca, vznika dovera. Psychologicka dimenzia tak potvrdzuje potrebu
integralnej formacie kazatela, ktord zahfnia emocionalnu zrelost a schopnost refle-
xie kazatelovych motivacii.

Mystagogicka homilia sa opiera o dokladnu exegézu. Druhy Vatikdnsky kon-
cil zdoraznuje potrebu interpretovat Pismo v jednote celej Tradicie.> Exegéza bez
aktualizacie vedie k abstrakcii, aktualizacia bez exegézy k subjektivizmu. Pastora¢ny
rozmer homilie vyzaduje znalost konkrétnej komunity a preto je potrebné vnimat
homiletiku ako komunikativny proces v rdmci konkrétneho spoloc¢enstva.* Kazatel
ma byt schopny rozli$ovat znamenia ¢ias a pomenovat duchovné potreby veriacich.
Mystagogicky pristup neponuka okam?zité rieSenia, ale vedie k hlbsiemu zakorene-
niu vo viere. Pastora¢na dimenzia zahfna aj citlivost vo¢i utrpeniu, socialnej realite
a kultdrnemu kontextu. Formdcia kazatela musi byt integralna: teologicka, spiritu-
alna, psychologicka i komunika¢nd. Rahner zdéraznuje, ze bez osobnej skusenosti
Boha sa teologia stdva prazdnou abstrakciou.® Vzdeldvaci proces ma rozvijat schop-
nost kritického myslenia, hermeneutickej citlivosti a pastoracnej empatie. Kazatel je
celoZivotnym $tudentom Pisma i ¢loveka.

28 DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konstitticia o BoZom zjavent, 1965. In:
Dokumenty druhého Vatikédnskeho koncilu. Trnava : SSV, 2019. ¢l. 12.

29 RAHNER, K.: Nuovi saggi. Vol. V. Roma : Edizioni Paoline, 1975.

30 ROGERS, C. R.: Byt sdm sebou. Praha : Portdl, 2015.

3t DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konstitticia o Bozom zjaveni, 1965. In:
Dokumenty druhého Vatikdnskeho koncilu. Trnava : SSV, 2019. ¢l.12.

32 IMMINK, F. G.: Homiletics: The Current Debate. In: International Journal of Practical Theolo-
gy [online]. 2004, vol. 8, no. 1. s. 89 - 121. Dostupné na: https://doi.org/10.1515/]JPT.2004.006
(10.02.2026).

33 RAHNER, K.: Nuovi saggi. Vol. V. Roma : Edizioni Paoline, 1975.
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Navrh novej struktury homilie s mystagogickym pristupom

Na zdklade vyssie uvedenych reflexii mozno navrhntt model mystagogickej
homilie od pomenovania existencidlnej skusenosti cez exegetické otvorenie textu,
teologické prehibenie a ukotvenie v tradicii Cirkvi, prepojenie s liturgickym tajom-
stvom a na zaver pastora¢na aktualizdcia, teda konkrétne smerovanie k Zivotu vie-
ry. Tento model respektuje dynamiku slavenia a vedie k tcasti, nie iba k informa-
cii. Ozivenie homilie si vyzaduje navrat k jej mystagogickej podstate. Mystagogic-
ka homilia je cestou k tomu, aby sa slovo stalo udalostou a aby veriaci boli uvedeni
do hlbsieho prezivania tajomstva Krista.

Mystagogicka integracia

Mystagogicka integrdcia je srdcom modelu. Tato faza spociva v tom, zZe kazatel
spdja liturgicky kontext, tajomstvo sviatosti a skusenost Bozieho slova.>* Homilia
je sticastou slavenia a jej vyznam sa rozvija v spojeni s modlitbou, sviatostou a litur-
gickymi znakmi. Mystagogia vedie posluchdca k tomu, aby videl neviditelnt milost
v materialnych a symbolickych skutkoch liturgie.» Posluchac¢ je v tejto faze uvedeny
do skusenosti tajomstva, pricom kazatel je sprievodcom, ktory pomaha prepojit text
s existenciou veriacich. Prakticky ide o fazu, kde homilia ,otvara o¢i“ na pritomnost
Boha v slaveni, ¢im prehlbuje Zivot a vieru tcastnikov liturgie.

Antropologicky vstup

Antropologicky vstup sa ststreduje na konkrétne Iudské skisenosti poslucha-
¢a, na jeho radosti, otazky, utrpenie, nadeje.* Homilia musi reflektovat realny Zivot
posluchacov, kulturuy, socidlne podmienky a ich duchovnu pripravenost. Antropolo-
gicky vstup neznamena relativizdciu slova, ale jeho inkulturdciu, aby sa Bozie posol-
stvo stalo zrozumitelnym a relevantnym. V praxi kazatel za¢ne homiliu napriklad
od konkrétnej situdcie ¢loveka.

Pastora¢na aktualizacia

Pastoracna aktualizacia je prepojenie homilie s praktickym zivotom veriacich.”
Kazatel pontika praktické implikdcie textu - ako uplatnit hodnoty evanjelia v kazdo-
dennom Zivote. Poslucha¢ vnima, Ze homilia je odpovedou na jeho zivotné situacie,
nie abstraktnou tedriou. Homilia motivuje k aktivite, sluzbe a hlbsej ti¢asti v Zivote
komunity. Tato faza zd6raziiuje, Ze homilia je pastora¢ny nastroj, ktory spaja teold-
giu s kazdodennou existenciou.

34 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovani evanjelia v sticasnom svete.
Trnava : SSV, 2014. ¢l. 137.

35 BENEDIKT XVI.: Sacramentum caritatis. Posynoddlna apostolskd exhortdcia o Eucharistii ako pra-
meni a vrchole Zivota a poslania Cirkvi. Trnava : SSV, 2007. ¢l. 64 - 66.

36 DRUHY VATIKANSKY KONCIL: Gaudium et spes. Pastordlna konstitiicia o Cirkvi v dnesnom svete.
In: Dokumenty druhého Vatikdnskeho koncilu. Trnava : SSV, 2019. ¢l. 1.

37 PAVOL VL.: Evangelii nuntiandi. Apostolskd exhortdcia o ohlasovani evanjelia v dnesnom svete.
Trnava : SSV, 1999. ¢l. 43 - 48.
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Aktualizované Slovo (biblicko-teologicky rozmer)

Poslednad faza modelu je zamerana na aktudlnu interpretaciu Pisma a tradicie.®
Text Pisma a jeho vyznam je otvoreny. Vyklad sa ukotvuje v tradicii Cirkvi a reflek-
tuje kontinuitu spasnej historie. Aktualizované Slovo predklada biblicka pravdu
do konkrétnych situdcii suc¢asného ¢loveka, spdjajtic teoldgiu, psychologiu a pasto-
ra¢nu prax. V praxi kazatel spojuje u¢enie Pisma s aktualnymi problémami komuni-
ty, pri¢om zachovéva vierohodnost a kontinuitu tradicie.

Homilia ako duchovna mapa

Model M.A.P.A. symbolicky ukazuje homiliu ako mapu duchovnej orientacie.
Antropologicky vstup ako vychodisko z reality posluchaca. Aktualizované Slovo ako
stretnutie sa ¢loveka s Bozim slovom. Mystagogicka integrdcia je prechod od textu
k liturgickému tajomstvu a pastora¢nd aktualizdcia je navratom do Zivota veriacich,
vedenych Duchom Svatym. Tento ,obluk® reflektuje inkarnac¢ny princip homilie.®
Bozie slovo vstupuje do ludskej reality a potom sa vracia ako povzbudenie k Zivému
naplneniu viery.# Model M.A.P.A. ponuka integrovany ramec mystagogickej homi-
lie, ktory re$pektuje liturgicky kontext, reflektuje antropologické a psychologické
poznatky o posluchacovi, zabezpecuje teologicku vierohodnost a kontinuitu tradi-
cie, prepdja Bozie slovo s praktickym Zivotom komunity.# Homilia sa tak stava ces-
tou, ktorou kazatel vedie posluchaca od skusenosti k tajomstvu a spat k zivotu viery.
Model M.A.PA. tak napomaha kazatelovi realizovat ideal homilie ako dialogu, ¢im
ju chrani pred rizikom ¢isto jednostranného monologu a vedie posluchaca od jeho
sktisenosti k Boziemu tajomstvu.

Homilia ako cesta duchovnej orientacie

Homilia nie je len vykladom biblického textu alebo mordlnou instrukciou, ale je
predovsetkym cestou, ktora vedie posluchdca od jeho osobnej skusenosti k stretnu-
tiu s BoZim tajomstvom a spat k praktickému Zivotu viery.* Model M.A.P.A. (Mysta-
gogicka integracia - Antropologicky vstup - Pastorac¢nad aktualizdcia - Aktualizova-
né Slovo) ponuka integrovany ramec, ktory umoziiuje kazatelovi systematicky pla-
novat homiliu tak, aby bola zrozumitelnd, relevantna a duchovne u¢inna. Mysta-
gogicka integracia ako srdce tohto modelu prepdja liturgicky kontext, tajomstvo
sviatosti a BoZie slovo tak, aby posluchd¢ zakusil, Ze homilia nie je len teoreticky
vyklad, ale priama skisenost Bozej pritomnosti. Homilia v tomto kontexte nadvazu-
je na priebeh slavenia a prehlbuje ticastnikov na sviatostnom tajomstve, ¢im sa slo-

38 DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konstitticia o Bozom zjaveni, 1965. In:
Dokumenty druhého Vatikanskeho koncilu. Trnava : SSV, 2019. ¢l. 8 - 12.

39 DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konstitticia o Bozom zjaveni, 1965. In:
Dokumenty druhého Vatikanskeho koncilu. Trnava : SSV, 2019. ¢l. 21 - 25.

40 BENEDIKT XVI.: Verbum Domini. Posynoddlna apostolskd exhortdcia o BoZom slove v Zivote
a poslani Cirkvi. Trnava : SSV, 20m. ¢l. 59.

4 KONGREGACIA PRE BOZI KULT A DISCIPLINU SVIATOSTI: Homiletické direktorium, 2015 [onli-
ne). Dostupné na: https://hd.kbs.sk/ (18.02.2026).

42 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovant evanjelia v stidasnom svete.
Trnava : SSV, 2014. ¢l. 135 - 144.



MYSTAGOGICKE PREHLBENIE HOMILETICKEJ PARADIGMY

vo stava udalostou, nie abstraktnou informaciou. Kazatel sa tak stédva sprievodcom,
ktory vedie posluchacov od poznania k zazitiu tajomstva. Antropologicky vstup je
faza, ktord sa sustreduje na konkrétne Zivotné skiisenosti posluchacov. Homilia zaci-
na od reality ¢loveka - jeho radosti, starosti, otazok a duchovnych tazob. V homilii
preto kazatel najprv pomentva udsku skusenost, ¢im otvara dialég medzi Zivotom
posluchaca a Bozim slovom.# Tato faza zarovenn umoziiuje inkulturaciu evanjelia,
pretoze slovo sa neprednasa abstraktne, ale vstupuje do realneho zivota jednotliv-
cov i komunity.# Pastora¢na aktualizacia je logickym pokrac¢ovanim antropologic-
kého vstupu.® V tejto faze homilia spaja teologické a biblické posolstvo s praktic-
kymi vyzvami zivota veriacich. Posluchaci su vedeni k tomu, aby pochopili, ako sa
Bozie slovo konkretizuje v ich kazdodennom Zivote - vo vztahoch, v praci, v sluzbe
druhym alebo vo vnitornom duchovnom raste. Pastora¢na dimenzia zdoraziiuje,
ze homilia nie je len teoreticka, ale aj transformacna, pretoze povzbudzuje k auten-
tickému zakoreneniu viery v konkrétnej komunite.* Kazatel v tejto faze vystupuje
ako pastier, ktory rozlisuje duchovné potreby posluchdcov a poskytuje im smero-
vanie.# Aktualizované Slovo predstavuje biblicko-teologicky rozmer modelu M.A.
P.A. V tejto faze kazatel interpretuje Pismo a tradiciu tak, aby sa stali relevantnymi
pre sucasnu situdciu posluchaca.#® Biblicky text nie je chdpany ako uzavrety stibor
pravidiel, ale ako Zivé slovo, ktoré stdle prind$a nové vyznamy. Exegeticky a teologic-
ky rozmer homilie umoziiuje, aby sa slovo stretlo s konkrétnym Zivotom veriacich,
pri¢om zostdva ukotvené v tradicii Cirkvi. Tato faza zabezpecuje, 7e homilia je zaro-
ven vierohodnad a aktualna. Homilia zac¢ina v Zivotnej skisenosti veriaceho, vstupuje
do stretnutia s Bozim slovom, prechadza mystagogickym prepojenim so sviatostou
a nakoniec sa vracia do Zzivota ¢loveka prostrednictvom pastoracnej aktualizacie.®
Teda od ¢loveka k Boziemu tajomstvu a spét k zivotu - reflektuje vtelenie Bozieho
slova v konkrétnom priestore a ¢ase.>

Praktické vyuzitie modelu je Siroké. V priprave homilie poskytuje kazatelo-
vi jasnu Struktaru, ktora spaja teologiu, psycholdgiu a pastoracnu prax. V pedago-
gickej oblasti sa moze model pouzit pri vzdelavani seminaristov, pretoze ukazuje
ako integrovat osobnu formaciu, literarnu a exegeticka analyzu, liturgicka citlivost
a pastora¢nd zodpovednost. Po homilii umoznuje reflexiu: kazatel moze spatne

4 CRADDOCK, F. B.: As One Without Authority. Nashville : Abingdon Press, 1979, s. 45 - 47.

44 BENEDIKT XVI.: Verbum Domini. Posynoddlna apostolskd exhortdcia o Bozom slove v Zivote
a poslant Cirkvi. Trnava : SSV, 2011. ¢l. 59.

45 KONGREGACIA PRE BOZI KULT A DISCIPLINU SVIATOSTI: Homiletické direktSrium, 2015. 5. 10
- 28. [online]. Dostupné na: https://hd.kbs.sk/ (18.02.2026).

46 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovani evanjelia v sti¢asnom svete.
Trnava : SSV, 2014. ¢l. 135 - 144.

47 KATECHIZMUS KATOLICKEJ CIRKVI, &l. 1074 - 1075.

48 DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konétitticia o Bozom zjavent, 1965. In:
Dokumenty druhého Vatikdnskeho koncilu. Trnava : SSV, 2019. ¢l. 2.

49 KONGREGACIA PRE BOZI KULT A DISCIPLINU SVIATOSTI: Homiletické direktérium, 2015. s. 25
- 27. [online]. Dostupné na: https://hd.kbs.sk/ (18.02.2026).

50 CRADDOCK, F. B.: As One Without Authority. Nashville : Abingdon Press, 1979. s. 48 - 49.
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zhodnotit, ktora ¢ast homilie najviac zasiahla posluchacov a kde je priestor na hlbsie
prepojenie s ich Zivotnou realitou.

Model O.K.R.U.H.: Homilia ako duchovna pamat Cirkvi

Model O.K.R.U.H. predstavuje homiliu ako proces duchovnej pamdti Cirkvi.
Kazdé pismeno akronymu oznacuje klucova fazu homiletického procesu, ktord
spdja kazatela a jeho posluchacov tak, ze cez Bozie slovo sa chct zjednotit so zivo-
tom a uc¢enim samotného Jezisa. Celkovo zobrazuje homiliu ako cyklus duchovnej
pamate, ktory za¢ina v konkrétnej pastoracnej situdcii, prechadza antropologickou
skasenostou a mystagogickym stretnutim s Bozim slovom, pokracuje exegetickym
otvorenim textu, ukotvenim v tradicii Cirkvi a zjednoteni sa s Kristom. Takto chapa-
na homilia umoziiuje hlboké spojenie medzi zivotom posluchdca, Svitym Pismom
a sakramentalnym tajomstvom. Model O.K.R.U.H. ma jasnu $truktaru, ktora spdja
teologiu, psychologiu, pastora¢nu zodpovednost a liturgicku citlivost.

O - Okolnosti (Pastoracénd situdcia)

Homilia sa zacina pri konkrétnej situdcii komunity alebo jednotlivca. Ide
o reflektovanie duchovnych, socidlnych, kultarnych ¢i existencialnych podmienok
posluchacov. Pastora¢nd situdcia urcuje tén a zameranie homilie a zabezpecuje, ze
Bozie slovo nebude prezentované abstraktne, ale ako odpoved na Zzivotné otdzky
a vyzvy posluchdcov.s' Dolezity aspekt tejto fazy spociva v uvedomeni si emocio-
ndlneho a kognitivneho kontextu posluchaca - jeho prezivania, obav, tuzob a moti-
vacil.>

K - Kontext [udskej skusenosti (Antropologickd skisenost)

Tato faza sa ststreduje na osobnt a spolocensku sktsenost ¢loveka. Antropolo-
gicka perspektiva umoznuje kazatelovi zohladnit celistvost fudskej bytosti - teles-
nu , emocionalny, intelektudlnu a duchovnt. Homilia za¢ina od reality posluchéca,
jeho kazdodenného Zivota a vnttornych otazok, ¢im sa vytvara most medzi existen-
ciou ¢loveka a Bozim slovom.»

R - Realita tajomstva (Mystagogické tajomstvo)

Faza mystagogie predstavuje prepojenie homilie s liturgickym tajomstvom
a sviatostou. Mystagogické tajomstvo je priama skusenost Bozej pritomnosti, ktora
kazatel sprostredkuje prostrednictvom slova a liturgie.>* V tejto faze sa homilia sta-
va zivym stretnutim s Bozim slovom, ktoré je ,udalostou” v liturgickom kontexte.>

st FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovant evanjelia v sti¢asnom svete.
Trnava : SSV, 2014. ¢l. 154 - 155.

52 FRANKL, V. E.: Man s Search for Meaning. Boston : Beacon Press, 2006.

53 DRUHY VATIKANSKY KONCIL: Gaudium et spes. Pastordlna konstitticia o Cirkvi v dnesnom svete.
In: Dokumenty druhého Vatikdnskeho koncilu. Trnava : SSV, 2019. ¢l. 1, 22.

54 BENEDIKT XVL.: Sacramentum caritatis. Posynoddlna apostolskd exhortdcia o Eucharistii ako pra-
meni a vrchole Zivota a poslania Cirkvi. Trnava : SSV, 2007, ¢l. 64.

55 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovani evanjelia v sti¢asnom svete.
Trnava : SSV, 2014. ¢l. 138 - 144.
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U - Udalost Svitého Pisma (Exegetické otvorenie textu)

Exegeticka faza sa zameriava na biblicky text a jeho historicko-teologicky kon-
text. Kazatel interpretuje Pismo tak, aby bolo vierohodné a zaroven relevantné pre
zivot sticasného cloveka.*® Exegéza umoznuje odhalit hlbsie vrstvy vyznamu textu,
ktoré spdjaju Bozie zjavenie s l'udskou sktsenostou.

H - Historicky kontext (Tradicia Cirkvi)

Posledna faza ukotvuje homiliu v tradicii Cirkvi, zabezpecuje kontinuitu spas-
nej historie a teologickej reflexie. Tradicia poskytuje kazatelovi ramec, v ktorom sa
interpretacia Pisma a pastorac¢na aplikacia spajaju s u¢enim Cirkvi, liturgickou pra-
xou a duchovnymi skusenostami generacii veriacich.5” Takto chapana homilia zapa-
ja posluchaca do zivej pamati Cirkvi a jej viery.s®

Porovnanie klasickej a modernych mystagogickych struktar homilie

Homileticka $truktura, ¢asto oznac¢ovana skratkou Al - KE - DI - PAR - MI%,
sa zameriavala predovsetkym na logickt a didaktickd kontinuitu. Pri analyze homi-
letickych schém je potrebné rozligovat medzi vSeobecnym medzinarodnym didak-
tickym modelom (¢asto uvddzanym ako AI-KE-DI-PAR-MI) a $pecifickou sloven-
skou homiletickou §kolou, ktort sformoval prof. Jozef Vrablec. Slovensky model (Al,
KE, DI, PAR, MY, ADE) predstavuje teologicky vyspelejsiu $truktaru, ktord uz v post-
koncilovom duchu integrovala mystagogicky prvok (MY). Nasledujuice porovnanie
vyuziva medzindrodnu linedrnu schému ako reprezentanta ¢isto didaktického pri-
stupu, aby vynikol prinos navrhovanych modelov M.A.P.A. a O.K.R.U.H., ktoré nad-
vazuju na slovenské homiletické zaklady a rozvijaja ich v dialégu so sticasnou psy-
cholégiou a hermeneutikou.

Al - Attention/Introduction (Pozornost / Uvod): Kazatel uputa pozornost
posluchacov a uvadza tému homilie.

KE - Kerygma / Exposition (Ohlasovanie / Vyklad): Hlavna ¢ast vykladu biblic-
kého textu a kazanie jeho vyznamu.

DI - Doctrine / Instruction (Doktrina / Poucenie): Vyklad moralnych a dogma-
tickych aspektov textu.

PAR - Parenesis / Application (Pastora¢né uplatnenie): Aplikacia teologického
obsahu do kazdodenného Zivota.

MI - Moral / Invitation (Moralne napomenutie / Vyzva): Zaver homilie, ¢asto vo
forme vyzvy alebo moralneho povzbudenia.

56 DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konstitticia o Bozom zjavent, 1965. In:
Dokumenty druhého Vatikdnskeho koncilu. Trnava : SSV, 2019. ¢l. 12.

57 DRUHY VATIKANSKY KONCIL: Dei Verbum: Dogmatickd konstitticia o Bozom zjavent, 1965, In:
Dokumenty druhého Vatikanskeho koncilu. Trnava : SSV, 2019. ¢l. 8 - 10.

58 KATECHIZMUS KATOLICKE]J CIRKVI, ¢l. 74 - 100.

59 LONG, T.: The Witness of Preaching. Louisville : Westminster John Knox Press, 2005. s. 45 -
47. Dostupné na: https://archive.org/details/witnessofpreachioooolong/page/n5/mode/2up
(14.02.2026).
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Tato Struktdra bola velmi linedrna, déraz kladla na objektivny obsah a jeho
raciondlne sprostredkovanie, pri¢om poslucha¢ bol prevazne pasivhym prijemcom
informacii.®

Moderné modely mystagogickej homilie

Model M.A.PA. rozsiruje linedrnu struktaru o dynamiku cirkevnej liturgie, psy-
chologicku a mystagogickt dimenziu.® Model M.A.P.A predstavuje cyklicky a inte-
raktivny proces, ktory integruje antropologické, psychologické, teologické a pasto-
ra¢né dimenzie do jednej harmonickej Struktury.

Model O.K.R.U.H. interpretuje homiliu ako duchovnu pamét Cirkvi a kladie
doraz na kontinuitu medzi osobnou skusenostou a tradiciou.®* Tento model zdo-
raziiuje historizaciu a komunitnti pamat, pricom homilia sa stava mostom medzi
Pismom, liturgiou a Zivotom posluchdca.

Porovnanie starého a novych modelov

s Model
Kritérium ALKE-DI-PAR-MI Model M.A.P.A. Model O.K.R.U.H.
. Obsah a logick Dyn?mlka lylturgle Ducb(.)vna.pam.at, ,
Zameranie y \ a skdsenost tradicia a liturgicka
Struktdra x -
posluchaca kontinuita
, Aktivny ucastnik, Skusenost a kulttira
Pristup . o S o
.« . | Prijimatel informdcii | reflektuje jeho Zivot | komunity, historicky
k posluchacovi , ,
a skusenost kontext
Liturgicky Nedostatane Silne integrovany Silne 1'nte'grovany', '
rozmer pochopeny prepojenie s tradiciou
Psychologicka |,. . . Zohladnend (narativne Zohladnena. ,
. . Limitovana . L (antropologicka
dimenzia myslenie, emocie) . s
a kolektivna pamat)
Teologicka Predovsetkym Biblicko-teologickd, | Biblicko-teologicka,
dimenzia dogmaticka aktualizovana ukotvena v tradicii
Dynallfnka Linedrna Cyklicka, interaktivna Cykh.cka,, historicko-
homilie mysticka
- . Stretnutie BoZieho Spojenie B,O?Ieh?.
Ciel Odovzdanie pravdy L slova, tradicie a Zivota
slova s posluchacom .
veriacich

Kym slovenska homileticka $kola (AI-KE-DI-PAR-MY-ADE) polozila pevné
zdklady biblickej a liturgickej vernosti, modely M.A.PA. a O.K.R.U.H. tieto zakla-
dy rozvijajii o nové psychologické a narativne ndstroje. Cielom nie je zmena obsa-
hu, ale prekonanie krizy sprostredkovania v su¢asnom komunika¢nom prostre-

60 'WESLEY, O. A.: The Homiletic of All Believers. Louisville : Westminster John Knox Press, 2005. s. 30
-32.

61 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovant evanjelia v sti¢asnom svete.
Trnava : SSV, 2014. ¢l. 137 - 144.

62 RAHNER, K.: Nuovi saggi. Vol. V. Roma : Edizioni Paoline, 1975.
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di, kde klasicka linearna sekvencia argumentov (aj ta s prvkami mystagogie) Casto
naraza na fragmentovand pozornost moderného ¢loveka. Nové modely integruju
tieto dimenzie, pricom homilia sa stava pastora¢ne relevantnou, liturgicky zasade-
nou a teologicky Zivou udalostou, ktora vedie posluchaca od skisenosti k tajomstvu
a spat k Zivotu viery.®

Vyznam novych homiletickych schém pre dnesni dobu

Moderné spolocenské a kulttrne podmienky kladd na homiliu nové ndro-
ky. Tradi¢né linedrne modely sa ststreduju predovsetkym na raciondlne odovzda-
nie teologického obsahu a moralne napomenutie posluchacov.* V sic¢asnom kon-
texte vSak homilia Celi viacerym vyzvam, ktoré vyplyvaju zo zmien v antropologic-
kom, psychologickom, komunika¢nom a liturgickom prostredi veriacich. Sucasny
¢lovek Zije v prostredi preplnenom informdciami, kde je pozornost je fragmentova-
na a rychlo prechddza medzi stimulmi. Klasicka linearna homilia, ktora je zaloze-
na na logickej sekvencii argumentov, ¢asto nerezonuje s tymto spdsobom vnimania
a spracovania informdcii. Vyskum narativneho myslenia ukazuje, Ze ¢lovek naj-
lepsie chape vyznamy prostrednictvom pribehov a obrazov, ktoré integruju fakty,
hodnoty a osobné prezivanie do existenciélne relevantného celku.®® Skusenost tiez
ukazuje, ze posluchaci homilie o¢akavaju vztahovii a emocionalnu blizkost, nie iba
poucenie. Skusenost dovery, prijatia a autentického sprievodcu pri stretnuti s Bozim
slovom je rozhodujtica pre vinutorné prijatie a duchovn reflexiu.%

Sucasna liturgia sa ¢oraz viac chdpe ako udalost, ktora formuje vieru. Homilia,
ktora sa obmedzuje na logicky vyklad, ¢asto nedokdze prepojit posluchaca so svia-
tostnym tajomstvom.

Liturgia sa v duchu ucenia Benedikta XVI. (porov. Verbum Domini) a Frantis-
ka (exhortdcia Evangelii gaudium) ¢oraz viac chépe ako udalost, ktora formuje vie-
ru prostrednictvom symbolov a sviatosti. Papez Frantisek explicitne definuje homi-
liu ako ,dialég medzi Bohom a jeho [udom?, ¢o prekonava ¢isto informa¢ny model
ohlasovania. Homilia, ktora by sa obmedzila len na logicky a didakticky vyklad, totiz
riskuje, Ze zostane na rovine teoretickej instrukcie, ¢im by sa oslabil jej sviatostny
moment slova. Podla magistéria je Bozie slovo v liturgii zivou udalostou (anamné-
zou), v ktorej Kristus priamo oslovuje svoje zhromazdenie. Preto modely M.A.P.A.
a O.K.R.U.H. nepontikaju len novti techniku, ale snazia sa realizovat tato papezsku
viziu homilie ako miesta sakramentalnej komunikacie, kde sa pravda viery stretdva
s existenciou ¢loveka v momente slavenia.

6 FRANTISEK: Evangelii gaudium: Apostolskd exhortdcia o ohlasovani evanjelia v stiéasnom svete.
Trnava : SSV, 2014. ¢l. 135 - 159.

64 LONG, T.: The Witness of Preaching. Louisville : Westminster John Knox Press, 2005, s. 45 -
47. Dostupné na: https://archive.org/details/witnessofpreachioooolong/page/ns/mode/2up
(14.02.2026).
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Moderné mystagogickeé pristupy, ako v modeloch M.A.P.A. a O.K.R.U.H., umoz-
nuji homiliu transformovat z vykladu na Zzivé stretnutie s Bozim slovom.®® Mysta-
gogickd integracia umoziiuje posluchacovi zakusit Boziu pritomnost v liturgii, ¢im
sa slovo stava udalostou, nie abstraktnym pojmom.* Pastora¢na skasenost ukazuje,
ze mnohé homilie zostdvaju na urovni teologickych a dogmatickych abstrakeii, kto-
ré s sice pravdivé, ale neoslovuju kazdodenny Zivot posluchacov. Modely M.A.PA.
a O.K.R.U.H. kladt doraz na aktualizaciu Bozieho slova pre Zivot komunity a jednot-
livca, ¢im sa homilia stava prakticky relevantnou a transformac¢nou.” Nové modely
homilie reflektuju interdisciplindrny pohlad kedZe integruju teologickt vierohod-
nost, biblickt exegézu, psychologické poznatky, antropologické pozorovania a litur-
gicku citlivost. Tento pristup umoziuje homiliu prispsobit dynamike dnesného
¢loveka a zaroven zachovat kontinuitu s tradiciou Cirkvi.”

Zaver

Pre dnesnu dobu je vyuzitie novych homiletickych schém nielen vhodné, ale
Casto aj nevyhnutné. Modely M.A.PA. a O.K.R.U.H. pontikaji kazatelovi nastroje
na prehibenie dialogickej povahy homilie. Nejde o odmietnutie linearneho vykladu,
ale o jeho vloZenie do sirsieho, mystagogického procesu, ktory zohladnuje sticasné
antropologické potreby posluchdca. Posluchac sa stava aktivnym ti¢astnikom Bozie-
ho slova, ktoré ho sprevadza od jeho kazdodenného Zivota k stretnutiu s Bozim
tajomstvom a spat ku konkrétnej aplikdcii vo viere.”> Moderné homiletické modely
M.A.PA. a O.KR.U.H., predstavuju pre kazatela a knaza vyrazny krok vpred. Tento
posun maé niekolko vyznamnych dimenzii. Oba modely kladt doraz na Ziva sku-
senost posluchéca a jeho kazdodenny Zivot. Kazatel sa tak uci reflektovat skutoc-
né potreby komunity, kultirne a socidlne suvislosti, ako aj duchovnu pripravenost
veriacich.” Homilia uz nie je len prednaskou o dogmatickych pravdach, ale pastoral-
nym sprievodcom, ktory umoziiuje posluchacovi stretnut sa s Bozim slovom v jeho
vlastnej zivotnej situdcii. Kiaz si uvedomuje, Ze poslucha¢ najlepsie prijima slovo
cez pribehy, obrazy a symboly, a nie prostrednictvom abstraktnej logiky.”* Tento pri-
stup zvySuje efektivitu homilie a umoznuje kazatelovi lepsie vnimat, ako jeho slo-
vo ovplyviigje duchovny Zivot komunity. Mystagogicka integracia prinasa kazatelovi
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Trnava : SSV, 2014. ¢l. 137 - 144.
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novy pohlad na liturgiu ako tajomnu udalost, v ktorej sa Bozie slovo stava skasenos-
tou. Kazatel sa u¢i prepojit teologicky obsah s liturgickym tajomstvom, ¢o obohacu-
je jeho duchovny Zivot a prehlbuje vlastnt vieru.”> Homilia tak prestava byt len inte-
lektudlnym cvi¢enim a stava sa cestou k hlbsiemu stretnutiu s Bohom, ktoré moze
ingpirovat aj kazatela samotného. Model O.K.R.U.H. zvlast zdoraziiuje prepojenie so
skasenostou a tradiciou Cirkvi, ¢o pomaha kazatelovi udrziavat kontinualnost viery
a teologickej integrity.”® Kazatel si tak uvedomuje, Ze jeho homilia je sti¢astou $ir-
Sieho historického a duchovného kontextu, ¢im sa jeho sluzba stava hlbsie zakore-
nenou a autentickou. Integracia tychto modelov podporuje kompetentnost kazatela
voblasti teologie, exegézy, pastora¢nej praxe, psychologie a komunikacie. U¢i ho fle-
xibilne reagovat na dynamiku zhromazdenia a na individudlne potreby posluchacov.
Zaroven posiliiuje jeho autenticitu, pretoze kazatel sa u¢i byt pritomny, empaticky
aautenticky, ¢o zvysuje jeho doveryhodnost a a¢innost homilie.”

Modely M.A.PA. a O.K.R.U.H. teda kazatela postvaju vpred vo viacerych rovi-
ndch: pastoralnej, psychologickej, liturgickej, teologickej a osobnej. Umoziiuju mu
viest homiliu tak, aby bola relevantnd, transforma¢na a autenticky zakotvena v tra-
dicii Cirkvi, pricom zaroven reflektuje Zivotnt skiisenost posluchaca. Kazatel sa std-
va sprievodcom, ktory nielen udi, ale aj sprevadza spolocenstvo na ceste viery.

Praktické odporucania pre kazatela pri vyuZziti modernych

homiletickych modelov

Model M.A.P.A. a O.K.R.U.H. poskytuju kazatelovi struktaru, ktora spdja teo-
logicky obsah so Zivotnou skisenostou posluchaca a liturgickym kontextom.” Ich
praktické vyuzitie mozno rozdelit do nasledujucich krokov. Pred pripravou si
kazatel zistuje aktudlne potreby komunity, Zivotné vyzvy posluchacov a konkrét-
ny kontext slavenia liturgie. Pomdha to zvolit tému homilie, ktord bude pre poslu-
chaca relevantnad a existencidlne zaujimava. Zohladnit psychologické aspekty ako
Tudia prijimaju slovo, ako spracuvaju narativy a symboly, akd tlohu maju emocie
pri porozumeni.” Kazatel ma prepojit tému homilie s liturgickym a sviatostnym
tajomstvom, aby poslucha¢ zazil Bozie Slovo nielen intelektudlne, ale aj duchov-
ne.® Poslucha¢ odchddza s praktickymi nastrojmi, ako aplikovat Bozie slovo v zivo-
te. Tento cyklus modelov podporuje autentickost, empatiu a reflexivnu prax. Kazatel
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sa uci spajat intelekt, duchovny Zivot a pastora¢né zru¢nosti, ¢o zvysuje jeho kompe-
tenciu a doveryhodnost.® Kazatel sam by mal preZit tajomstvo viery, aby ho auten-
ticky odovzdal.
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Abstract: The article deals with the issue of loneliness in contemporary society with regard to its
deepening during the COVID-19 pandemic and its specific manifestations in the lives of priests. The
aim of the study is to distinguish between destructive loneliness and creative solitude and to show that
the failure of this distinguishing leads to an inaccurate assessment of the personal, social and spiritual
consequences of isolation. The text is based on a synthesis of selected psychological, sociological and
theological sources and specifically examines how loneliness manifests itself in priestly existence,
whether in a celibate or married way of life. The study argues that loneliness cannot be reduced only to
the absence of people, but must be understood as a phenomenon of the quality of disrupted or missing
relationships. At the same time, it shows that solitude, when experienced correctly, can be a space for
self-discovery, spiritual maturation and the renewal of authentic interpersonal relationships.
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Uvod

Téma osamelosti sa v poslednych rokoch dostala do centra odborného aj verej-
ného zdujmu. Pandémia COVID-19 tento problém nevytvorila, ale vyrazne ho
odkryla a prehibila. Socidlna izolacia, narusenie beznych rytmov Zivota, obmedze-
nie osobnych kontaktov a narast psychickej zataze ukazali, ze osamelost nie je okra-
jovym javom, ale vdznym antropologickym, socidlnym a pastora¢nym problémom.
Zaroven sa ukazalo, Ze osamelost nemozno stotoznovat so samotou. Kym osamelost
byva spojend s pocitom odlucenosti, stratou zmyslu a oslabenim vztahov, samota
moze za urcitych okolnosti nadobudnut aj pozitivny, formujuci a duchovne plodny
vyznam. Osobitne zaujimavym prostredim pre skiimanie tejto témy je Zivot kna-
zov. Prave v niom sa totiZ stretavaji vysoké naroky na sluzbu druhym, o¢akavanie
duchovnej zrelosti, Casto aj silna vonkajsia angazovanost, no zaroven riziko vnutor-
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nej izoldcie, vyhorenia' ¢i citovej nenaplnenosti. Knaz pritom nemusi byt osamely
preto, ze je fyzicky sdm; osamelost méze prezivat aj uprostred Iudi, povinnosti a pas-
toracnej aktivity. Preto si tato skusenost zasluhuje osobitnti pozornost nielen z pas-
tora¢ného, ale aj z antropologického a teologického hladiska.

Ciefom tejto studie je analyzovat fenomén osamelosti v kontexte pandémie
COVID-19 a ukazat jeho osobitné podoby v Zivote kiazov. Zaroven chce text rozlisit
medzi osamelostou ako destruktivnym stavom a samotou ako moznym priestorom
Tudského a duchovného dozrievania. Na tomto zdklade sa prispevok pokuisa ukdzat,
ze prekonéavanie osamelosti nespociva iba v zvy$ovani poc¢tu socidlnych kontaktov,
ale aj v obnove autentického vztahu ¢loveka k sebe samému, k Bohu a k druhym
'udom.

Osamelost a COVID-19

Socioldgovia predpovedali celosvetovt ,pandémiu osamelosti“ roky predtym,
ako niekto poc¢ul o COVID-19, noseni rasok, socidlnom ditancovani a izolacii, ktoré
sa pocas neho prehibili, ba po iom aj nasledovali.2

Osamelost sa definuje roznymi sposobmi. Nie je vSak nevyhnutne o samote ako
takej. Je to skor ,stav mysle’, kedy ¢lovek vnima vlastnu izoldciu, s ¢im je ¢asto spo-
jend aj neschopnost ndjst zmysel Zivota, pocit odlucenosti a subjektivny negativny
pocit suvisiaci s nedostato¢nymi socidlnymi vztahmi.

Osamelost nastava, ked socidlne vazby, ktoré Iudia chcti mat, nezodpoveda-
ji ich skuto¢nym sktisenostiam so vztahmi s ostatnymi. Je to emociondlna reakcia,
a preto je dolezité, aby sme cerpali viac poznatkov z psychologie, ako je to v sucas-
nosti pravidlom. Pandémia COVID-19 zdéraznila osamelost ako problém a konkrét-
ne vnutorné sposoby jej zvladania, ked bolo tazsie prepojit sa s vonkajsim svetom.*

Treba zd6raznit, Ze zvySené symptomy narusenia dusevného zdravia ako reak-
cia na stresujtce zivotné udalosti ako je pandémia COVID-19, si bezné.> Netre-
ba zabudnut, Ze len reflektovana sktsenost je dobre uchopena. Dosledky pandé-
mie COVID-19 st viac nez len historickym zaznamom udalosti a skisenosti, najma
pokial ide o globélne dusevné zdravie pocas jej vrcholuy, ¢o este len treba preskumat,
nakolko to obsahuje potencidlne ponaucenia a poznatky, ktoré st délezité pre budu-
ce pandémie. Historicky pandémie predefinovali kultdry, politiku a systémy zdra-

1 MOJZESOVA, Z. - MOJZES, M.: Burnout Syndrome as an instability Indicator of professional
Meaningfulness with a special Focus on the Profession of general Practitioners for Adults in the
postmodern and post-COVID Era. In: Clinical social work and health intervention. 2024, vol. 15, n.
4, p. 70 - 81. https://doi.org/10.22359/cswhi_15_4_09 (21.02.2026); MOJZESOVA, Z. - KIMAKOVA,
T.: Ako sa dostat z pekla vyhorenia. In: Bedeker zdravia. 2025, ro¢. XXI, ¢. 4, s. 32 - 33.

2 Porov. VOST, K.: The Catholic Priest’s Guide to Loneliness. In: https://thepriest.com/2022/07/15/
the-catholic-priests-guide-to-loneliness/ (21.02.2026).

3 Porov. TIWAR], S. C.: Loneliness: A disease? In: Indian Journal of Psychiatry. 2013, vol. 55, n. 4,
p-320 - 322.

4 The Psychology of Loneliness. Why it matters and what we can do. In: https://www.campaign-
toendloneliness.org/wp-content/uploads/Psychology_of Loneliness_FINAL_REPORT.pdf
(21.02.2026).

5  Porov. LOOSEN, A. M. et al: Obsessive-compulsive symptoms and information seeking during the
Covid-19 pandemic. In: Translational Psychiatry. 2021, vol. 1, n. 1, art. n. 309.
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votnej starostlivosti.® Napriklad pandémia SARS odhalila okam?zité aj pretrvavaju-
ce psychosocidlne uc¢inky na vyznamnu cast populacii.” COVID-19 v$ak so svojim
vSadepritomnym dosahom v prepojenej ére priniesol bezprecedentné vyzvy. Soci-
alno-psychologické stresory zhorsoval nielen vSadepritomny strach z virusu, ale aj
narusenia ekonomiky, obmedzeny pristup k sluzbam a prudko rasttica miera neza-
mestnanosti.®* Okrem toho prisne opatrenia lockdownu, hoci boli nevyhnutné,
zmenili kazdodenné rutiny a zosilnili kolektivny pocit zranitelnosti.’

Tato zvySend ndchylnost na stres sa odrdza v prudkom ndraste komplikdcii
dusevného zdravia pocas roku 2020, ¢o zdoraznuje hlboké dosledky pandémie pre
dusevné zdravie.® Odvtedy pocetné stidie na celom svete priniesli podobné ziste-
nia, ktoré zdoraznuju zhorsent uzkost, depresiu a stvisiace priznaky v rozvinutych
aj rozvojovych krajinach.” Pricom vsak existuju obavy, ¢i zvysené priznaky pozoro-
vané pocas pandémie naznacuju prechodné stresové reakcie, alebo signalizuju hlbo-
ko zakorenené psychiatrické poruchy.”

V roku 1984 vedci z Chicagskej univerzity vykonali prieskum medzi priblizne
1500 dospelymi a prieskumy zopakovali takmer o 20 rokov neskér, v roku 2004. Res-
pondentov sa pytali na ich osobnych dévernikov, na fudi, na ktorych sa mézu obratit
azdoverit sa im s dolezitymi zalezitostami vo svojom Zivote. Medzi najvyznamnejsie
z mnozstva alarmujucich zmien patrila zmena, v ktorej v roku 1984 jeden z desia-
tich uviedol, Ze nemd ziadnych blizkych dévernikov, v roku 2004 jeden zo $tyroch

6 Porov. SEQ, J. H. et al.: Impact of the COVID-19 pandemic on incidence of psychiatric disorders
using nationwide cohort data and ARIMA models. In: Scientific Reports 2025, vol. 15, art. n. 27478.
https://doi.org/10.1038/541598-025-12479-5 (21.02.2026).

7 Porov. NICKELL, L. A. et al.: Psychosocial effects of Sars on hospital staff: survey of a large tertiary
care institution. In: Journal de [Association Medicale Canadienne. 2004, vol. 170, n. 5, p. 793 - 798;
DELANEROLLE, G. et al. Mental health impact of the middle East respiratory syndrome, sars, and
covid-19: A comparative systematic review and meta-analysis. In: World Journal of Psychiatry. 2022,
vol. 12, n. 5, p. 739 - 765.

8  Porov. ASPER, M. et al.: Effects of the covid-19 pandemic and previous pandemics, epidemics and
economic crises on mental health: systematic review. In: B/Psych Open. 2022, vol. 8, n. 6, e181.

9 Porov. MARKIEWICZ-GOSPODAREK, A. et al. The relationship between mental disorders and the
covid-19 pandemic-course, risk factors, and potential consequences. In: International journal of
environmental research and public health. 2022, vol. 19, n. 15, 9573.

10 Porov. ZHANG, Y. - LANGE, K. W.: Coronavirus disease 2019 (covid-19) and global mental health.
In: Global Health Journal (Amsterdam Netherlands). 2021, vol. 5, n. 1, p. 31 - 36; DALY, M. et al.: Lon-
gitudinal changes in mental health and the covid-19 pandemic: evidence from the Uk household
longitudinal study. In: Psychological medicine. 2022, vol. 52, n. 13, p. 2549 - 2558.

1 LEUNG, C. M. C. et al.: Mental disorders following covid-19 and other epidemics: A systematic
review and meta-analysis. In: Translational Psychiatry. 2022, vol. 12, n. 1, art. n. 205; XIONG, J. et
al.: Impact of covid-19 pandemic on mental health in the general population: A systematic review.
In: Journal of affective disorders. 2020, vol. 277, p. 55 - 64; YUAN, K. et al.: A systematic review and
meta-analysis on prevalence of and risk factors associated with depression, anxiety and insomnia
in infectious diseases, including covid-19: A call to action. In: Molecular psychiatry. 2022, vol. 27, n.
8, p. 3214 — 3222.

12 DELPINO, F. M. et al. Prevalence of anxiety during the covid-19 pandemic: A systematic review and
meta-analysis of over 2 million people. In: Journal of affective disorders. 2022, vol. 318, p. 272 - 282;
CAVIERES, A. - ARANCIBIA, M.: A non-systematic, descriptive literature review of observational
research on anxiety during the first covid-19 pandemic phase. In: Medwave 2022, vol. 22, n. 11, €2637.
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uviedol, ze nema ziadnych blizkych dévernikov. Presktimali sa aj vztahy dévernikov
- rodinni prislu$nici, priatelia, spolupracovnici, susedia atd. a takmer kazda kategd-
ria vykazovala urcity stupeni poklesu. Narast sa zistil u ludi, ktori sa zdoverovali
iba rodinnym prislu§nikom (57% oproti 80%). Je zrejmé, Ze ¢asy sa menia na ukor
intimnych osobnych vztahov mimo vlastnej rodiny.3

V tejto stwvislosti stoji za zmienku, Ze prave vo viacpocetnych domacnostiach
pocas lockdownu sa zaznamenalo zvysenie uzkosti pravdepodobne vplyvom nut-
nosti zotrvavat ustavi¢ne v spolo¢nej domacnosti. Demaskovali sa tak latentné kon-
flikty alebo maladaptivne spravanie v ramci rodiny.

Rizika osamelosti

Alarmujce je, Ze osamelost a socidlna izoldcia st spojené s rizikom predcasnej
umrtnosti a toto riziko je porovnatelné s dobre zndmymi rizikovymi faktormi umrt-
nosti (napriklad faj¢enie, kardiovaskuldrne ochorenia).

Dokonca sa uvadza, Ze osamelost je nebezpecnejsia ako fajcenie,> vysoky stu-
pen osamelosti vyvolava samovrazedné myslienky, Alzhiemerovu chorobu a iné
a nepriaznivo ovplyviiuje imunitny a kardiovaskularny systém. VSeobecne sa uzna-
va, ze osamelost vedie k zhor$eniu pohody a ma nepriaznivy vplyv na fyzické zdra-
vie, pravdepodobne prostrednictvom imunologického poskodenia alebo neuro-
endokrinnych zmien. Osamelost teda patri medzi latentné pri¢iny hospitalizacie
a umiestniovania v domovoch dochodcov.®

Ako sme uviedli vyssie, osamelost ako bezna [udska emdcia je vsak pre kazdého
jednotlivca zloZitym a jedine¢nym zdzitkom. Nema jednu spolo¢nt pricinu, takze
prevencia a liecba tohto skodlivého dusevného stavu sa znacne lisia. Patologicka osa-
melost mé svoje korene v medicinskom modeli pozostavajiucom z hostitela, povod-
cu a prostredia, a preto je chorobou. Problém spojeny s patologickou osamelostou
narastd na celom svete a je potrebné s fiou zaobchadzat ako s chorobou, nielen ako
so situaciou alebo priznakom choroby; ¢i len so socialnym konceptom. Bola opisana
ako hlavny problém spojeny so starobou, zvlast u Iudi, ktori Ziji sami.”

Okrem rastucej populacie starsich Tudi sa hlavnymi demografickymi pricina-
mi osamelosti meniace sa Zivotné situdcie (Zivot osamote alebo bez pribuznych).
K rozvoju osamelosti vyrazne prospievaju aj dalsie faktory ako je vdovstvo, rastuci
pomer zévislosti ( z 10,9% v roku 1961 na 13,1% v roku 2001,® dopravné problémy

B Porov. VOST, K.: The Catholic Priest’s Guide to Loneliness. In: https://thepriest.com/2022/07/15/
the-catholic-priests-guide-to-loneliness/ (21.02.2026).

14 HOLT-LUNSTAD, J. et al.: Loneliness and social isolation as risk factors for mortality: a meta-ana-
lytic review. In: Perspectives on Psychological Science. 2015, vol. 10, n. 2, s. 227 - 37.

15 Porov. DERBYSHIRE, D.: Loneliness is a killer: It's as bad for your health as alcoholism, smoking
and over-eating, say scientists. In: http://www.dailymail.co.uk/health/article-1298225/Loneliness-
-killer-Its-bad-health-alcoholism-smoking-eating-say-scientists (21.02.2026).

16 Porov. TIWAR], S. C.: Loneliness: A disease? In: Indian Journal of Psychiatry. 2013, vol. 55, n. 4,
p- 320 - 322.

17 HAVINGHURST, R.: Ageing in western society. In: HOBMAN, D. (ed.): The Social Challenge of Age-
ing. London: Croom Helm, 1978. p. 15 - 44.

18 Porov. WENGER, G. C. et al.: Social isolation and loneliness in old age: review and model refi-
nement. In: Ageing & Society. 1996, vol. 16, p. 333 - 58; TIWAR], S. C.: Loneliness: A disease? In:
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a miesto bydliska, migracia obyvatel'stva atd. Uvddza sa, Ze osamelostou trpia viac
zeny. Tento fakt moze byt pripisany zvySenej potrebe socidlnych kontaktov, ktory
je typicky pre Zenské pohlavie.

Druhy osamelosti

Osamelost médze byt vhimand aj ako tzv. ,socidlna osamelost, kedy ¢lovek moze
mat jeden ¢i viac intimnych vztahov alebo blizkych priatelstiev, ale citi sa odluceny
vo vacsich skupindch, ako napriklad ¢lenovia milujtcej rodiny, ktori sa prestahuja
cez celt krajinu a méZu pocitovat tento $irsi druh osamelosti, ked sa prispésobuju
novej $kole, pracovisku, farnosti.*

Alebo mozeme hovorit 3j o ,,emocionalnej osamelosti‘, ktora sa vztahuje na osa-
melost prameniacu z nedostatku alebo straty blizkych, intimnych vztahov, ako
napriklad u socidlne prispdsobivej zeny, ktora prave stratila svojho milujiceho part-
nera, s ktorym zila mnoho desatroci.”

Dalej rozoznévame ,situaéni osamelost’, kedy ku osamelosti prispievajti roz-
ne faktory prostredia, ako sti neprijemné zazitky,* rozdiely medzi troviiou potrieb
a socidlnych kontaktov a migracia obyvatelstva, interpersonalne konflikty, nehody,
katastrofy alebo syndrém prazdnoty atd.

,Vyvinova osamelost” stvisi s tym, Ze kazdy z nds ma vrodent tzbu po intimite
alebo potrebu byt v spojeni s ostatnymi. Tato potreba je nevyhnutnd pre nas rozvoj
ako ludskej bytosti. Okrem tejto potreby existuje aj vyssia tiroven potreby individu-
alizmu, ktord stvisi s poznavanim a rozvijanim nasho vlastného skuto¢ného ja, ¢o
si tiez vyzaduje urcitt samotu. Pre optimadlny rozvoj by mala existovat rovnovaha
medzi tymito dvoma potrebami. Ked' ¢lovek nie je schopny tieto potreby spravne
vyvazit, vedie to k strate zmyslu Zivota, ¢o nasledne vedie k prazdnote a osamelosti.
Osobnd nedostato¢nost, vyvojové deficity, vyrazné odlucenia, socidlna marginalizd-
cia, chudoba, Zivotné podmienky a fyzické/psychické postihnutia ¢asto veda k vyvi-
novej osamelosti.

,vnutorna osamelost - To, Ze je niekto sam, v podstate nerobi ¢loveka osa-
melym. Je to vnimanie samoty, ktoré robi osamelym. Ludia s nizkym sebavedomim
a nizSou sebatictou sa citia osamelejsie ako ich naprotivky. Dovodmi tejto osamelos-
ti su osobnostné faktory, dusevna tieseri (mental distress), nizke sebavedomie, pocit
viny alebo bezcennosti a z1é stratégie zvladania situdcii.

Indian Journal of Psychiatry. 2013, vol. 55, 1. 4, p. 320 - 322.

19 Porov. KIVETT, V. R.: Disriminators of loneliness among the rural elderly: Implications for inter-
vention. In: The Gerontologist. 1979, vol. 19, p. 108 - u15. TIWARI, S. C.: Loneliness: A disease? In:
Indian Journal of Psychiatry. 2013, vol. 55, n. 4, p. 320 - 322.

20 Porov. VOST, K.: The Catholic Priest’s Guide to Loneliness. In: https://thepriest.com/2022/07/15/
the-catholic-priests-guide-to-loneliness/ (21.02.2026).

2 VOST, K.: The Catholic Priest’s Guide to Loneliness. In: https://thepriest.com/2022/07/15/the-
-catholic-priests-guide-to-loneliness/ (21.02.2026).

22 PEPLAU, L. A. - PERLMAN, D.: Perspective on loneliness. In: PEPLAU, L. A. - PERLMAN, D. (eds.):
Loneliness: A Sourcebook of Current Theory, Research and Therapy. New York: John Wiley and
Sons, 1982. p.1-18.

23 Porov. TIWAR], S. C.: Loneliness: A disease? In: Indian Journal of Psychiatry. 2013, vol. 55, n. 4,
p- 320 - 322.
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yHrat bowling osamote“

Prelomovou $tudiou dokumentujicou hroziace krizy sociélnej izoldcie a osa-
melosti v roku 2000 bola kniha Roberta Putnama ,Bowling Alone: The Collapse and
Revival of American Community.“ Zdokumentovala vyznamny pokles ¢asti v Ame-
rike pocas 20. storocia na Sirokej skdle ludskych socidlnych prepojeni vratane poli-
tickych stran, obcianskych skupin, pracovnych a neformalnych zdruzeni, cirkevnej
prislusnosti a dalsich. Jeho chytlavy ndzov poukazoval na jedno skuto¢né zistenie
medzi tisickami [udi, ze viac ludi skuto¢ne hralo bowling osamote ako v organizova-
nych ligdch a dokonca niektori ludia, ktori stale hraju bowling v ligach, mohli rov-
nako dobre ,hrat bowling osamote’, kedze medzi svojimi striedaniami pozerali tele-
vizory s velkoplosnou obrazovkou namiesto toho, aby sa socializovali.*

Pri analyze Sirokej $kily moznych pric¢in poklesu sociadlnych vézieb bolo nad-
merné sledovanie televizie vo vSeobecnosti najvacsim prediktorom rastticej social-
nej izoldcie. A ¢o je najzaujimavejsie, ked Puntam pisal tuto knihu, pred viac ako 20
rokmi povedal, Ze by sme mali ddvat pozor na potencidlny dopad este novsieho izo-
lujucejsieho vyndlezu, ktorym je internet.”

Osamelost médze ovplyvnit to, ako predvidame a interpretujeme nase socidlne
skasenosti. To moZe znamenat, Ze sme viac znepokojeni, alebo sa bojime socidlnych
situdcii, alebo prili§ lahko vnimame signaly socidlneho odmietnutia.*®

Obr. 1: Zostupna Spirdla Q
ponarania sa do osamelosti”

Osobné okolnosti, spustajica 1
udalost alebo oboje. §
Negatl'vne myslienky

. . . a pocity.
Ovplyviiuje spravanie a vedie 3
k odluceniu od kontaktu §
s druhymi. Menej aktivity a viac
negativnych myslienok

5 a beznadeje.
6 Vzostup zdvaZnosti pocitov

osamelosti.

Dalsie odlui¢enie.

24 Porov. VOST, K.: The Catholic Priest’s Guide to Loneliness. In: https://thepriest.com/2022/07/15/
the-catholic-priests-guide-to-loneliness/ (21.02.2026).

25 VOST, K.: The Catholic Priest’s Guide to Loneliness. In: https://thepriest.com/2022/07/15/the-
-catholic-priests-guide-to-loneliness/ (21.02.2026).

26 Porov. The Psychology of Loneliness. Why it matters and what we can do. In: https://www.cam-
paigntoendloneliness.org/wp-content/uploads/Psychology_of Loneliness_FINAL REPORT.pdf
(21.02.2026).

27 Porov. The Psychology of Loneliness. Why it matters and what we can do. In: https://www.cam-
paigntoendloneliness.org/wp-content/uploads/Psychology_of Loneliness_FINAL_REPORT.pdf,
p- 16 (21.02.2026).
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Samota a osamelost by sa nemali vysvetlovat rovnakymi sposobmi. Ludia si
samotu uzivaju a vedie ku kreativite, sebarealizacii a je to uplne sposob, ako rozvijat
svoj individualny priestor. Casto sa povaZuje za zakladnti sti¢ast spirituality a osob-
ného rastu, ale osamelost je stav mysle, pocit prazdnoty, odltienosti a ¢asto sa sta-
va nutkanim.?® Matka Tereza povedala: ,Najva¢sou chorobou na Zapade dnes nie je
tuberkul6za, ani malomocenstvo; je to, ked je niekto nechceny, nemilovany a nikto
sa onho nestarad. Fyzické choroby mozeme liecit liekmi, ale jedinym liekom na osa-
melost, zdfalstvo a beznadej je laska...

Osamelost v Zivote kiaza

Voci pocitom osamelosti nie je imtnny ani zivot kiaza. Ba dokonca ani Zivot
gréckokatolickeho knaza, ktory je Zenaty, hoci mozeme predpokladat, Ze takyto
knaz vo véeobecnosti pocituje osamelost v mensej miere ako kiaz Zijtci v celiba-
te. Osamelost vSak nie je zavisla od pritomnosti ludi naokolo, hoci aj blizkych, je to
vnutorny subjektivny pocit.®

Taliansky jezuita Giovanni Cucci S v ¢lanku ,Knazska osamelost a nepokoj:
strukturalny problém? ktory vysiel v prestiznom casopise Civilta Cattolica® v roku
2023, konstatuje, Ze osamelost sama o sebe nie je zlom. V skuto¢nosti ukazuje prav-
du o ludskej bytosti ako stvoreni, ktoré potrebuje Absolutno. Utrpenie, ktoré s tym
savisi, ak je prijaté ako pravda o sebe samom a nie ako kliatba, méze ¢loveku umoz-
nit preZivat pevné a hlboké vztahy. V prvom rade je to vztah s PAnom, pretoze ¢lovek
si uvedomil, Ze bez Neho sa Zivot stava neznesitenym a bezvyznamnym.

V kazdom zivotnom stave existuje vskutku rozmer osamelosti, ako vedia aj
Tudia Zijci v manzelstve, radikdlna prazdnota, ktora ni¢ a nikto nedokaze zapl-
nit. Tato nemoznost, ak sa neprijme, moze viest k iluzornym investiciam do druhé-
ho, k nerealizovatelnym narokom a k zlyhaniu vztahu. Je dolezité, Ze kriza celibatu
a kriza manzelstva sa objavili sti¢asne >

Osamelost spdsobuje neprijemnosti, ked sa ¢lovek nachiddza vzdialeny od svoj-
ho najhlbsieho ja, chybaju mu zmysluplné vztahy, straca sa v zozname tloh, kle-
betach o danom okamihu, nedovolenom hladani potesenia v nadeji, Ze to zaplni
prazdnotu, ktord ho trapi. Toto vsetko plati aj pre tych, ktori s povolani k Zivotu
v celibdte. Osamelost ma viacero aspektov, ktoré ju moézu urobit bud tuzbou, alebo

28 TIWARY, S. C.: Loneliness: A disease? In: Indian Journal of Psychiatry. 2013, vol. 55, n. 4, p. 320 -
322.

20 Citované podla TIWARY, S. C.: Loneliness: A disease? In: Indian Journal of Psychiatry. 2013, vol. 55,
1. 4, p. 320 - 322.

30 Porov. TOURNIER, P.: Osamélost mezi lidmi. Praha : Névrat domf, 1998.

3t CUCCI, G.: Solitudine e disagio del prete: un problema strutturale?. In: Civilta Cattolica. 2023, vol.
II, quaderno 4152, p. 535 - 548. Anglicky preklad pod ndzvom , Priestly Loneliness and Disquietude:
A structural problem?“ je dostupny na https://catholicoutlook.org/priestly-loneliness-and-disqu-
ietude-a-structural-problem/ (21.02.2026).

32 Stvislost medzi krizou kniazstva a krizou manzelstva konstatoval aj Mons. prof. ThDr. Jozef Jarab,
PhD. pocas duchovnej obnovy na GTF PU v Pre$ove 19. septembra 2012 pred zaciatkom akademic-
kého roka 2012/2013. Osobné svedectvo spoluautora tohto ¢lanku.
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strachom, a preto je ddlezité pochopit, ako a kedy sa moze stat toxickou, a nie pros-
triedkom pravdy.»

V poslednych desatrociach sa znovu objavil zdujem o psychologicku silu prak-
tizovania ¢nosti a tuto tému Cirkev dobre pozna uz tisicrocia. Svaty Tomas Akvinsky
v 13. storoci rozsiahlo pisal o tom, ako ndm ¢nosti umoznuju zosuladit nase myslien-
ky, pocity a spravanie so spravnym uvazovanim. Medzi ¢nosti, ktoré st obzvlast dole-
zité pre osamelych, patri stato¢nost, ktord im umoznuje znasat utrpenie osamelosti,
kym trvd, a tiez sa snazit ju prekonat napriek obavam, Ze ich tsilie by mohlo zlyhat.>

Cirkev moze tiez poskytnut utechu osamelym prostrednictvom mnozstva pri-
kladov svatych muzov a zien, ktori prijali obdobia vynutenej alebo zvolenej samoty,
aby sa pribliZili k Bohu a potom poskytli velké dobro svojim bliznym - napriklad
svaty Patrik, ktorého uniesli z jeho rodnej zeme a na sedem rokov ho zotrocili; sva-
ty Tomds Morus, ktory napisal velké diela ttechy pre ostatnych, ked bol uvazne-
ny v londynskom Toweri; a Katarina Sienska a Jan z Avily, ktori sa na roky prakticky
uzavreli do svojich izieb, len aby potom vstupili do velkej sluzby Cirkvi. U¢ia nds, ako
byt sami bez toho, aby sme sa citili osameli, tym, Ze dovernejsie spoznavame, ze Boh
je vzdy s nami.»

Na krestanskom Vychode boli osobitnou kategoriu svatych, ktori cielene Zili
samotu, tzv. zatvornici - napriklad rusky svaty Teofan Zatvornik (1815 - 1894), kto-
rému sa venoval aj otec kardinal Tomés Spidlik SJ.3 Do samoty v pusti odchédzali aj
tzv. pustni otcovia, aby tam intenzivnejsie prezivali svoj vztah s Bohom.” V novodo-
bom krestanstve je obrazom ¢loveka hladajuceho Boha v samote puste napriklad aj
taliansky krestan Carlo Carretto.®®

Papez FrantiSek sa témy osamelosti kiaza dotkol 17. 2. 2022 vo svojom priho-
vore na sympoziu ,O fundamentalnej teoldgii kiazstva“ organizovaného Kongre-
gaciou pre biskupov vo Vatikane, ked povedal: ,Mnohi knazi prezivaji dramu osa-
melosti, opustenosti. Citia sa nehodni trpezlivosti alebo pozornosti. Ba moze sa im
zdat, Ze od druhych sa da ocakavat len odstidenie, nie dobrota alebo laskavost. Zda
s, Ze druhi sa nedokazu tesit z dobra, ktoré nas v Zivote stretava, alebo, Ze ani ja nie
som schopny radovat sa, ked vidim dobro v Zivote inych. Tato neschopnost tesit sa
z dobra druhych, z dobra inych - a to chcem zd6raznit - to je zavist ktord je pritomna
medzi nami a je prekazkou pedagogiky lasky, nie iba hriechom, ktory treba vyznat.
Hriech je kone¢nym vysledkom, no pochadza zo zavistlivého postoja. V knazskych

33 Porov. CUCCI, G.: Priestly Loneliness and Disquietude: A structural problem? In: https://catholi-
coutlook.org/priestly-loneliness-and-disquietude-a-structural-problem/ (21.02.2026).

34 Porov. VOST, K.: The Catholic Priest’s Guide to Loneliness. In: https://thepriest.com/2022/07/15/
the-catholic-priests-guide-to-loneliness/ (21.02.2026).

35 VOST, K.: The Catholic Priest’s Guide to Loneliness. In: https://thepriest.com/2022/07/15/the-
-catholic-priests-guide-to-loneliness/ (21.02.2026).

36 SPIDLIK, T.: Il Cuore e lo Spirito: La dottrina spirituale di Teofane il Recluso. Citta del Vaticano: Lib-
reria Editrice Vaticana, 2004.

37 Porov. SPIDLIK, T.: Spiritualita k¥estanského Vychodu. Mnisstvi. Olomouc: Refugium, 2004. s. 176 -
189, 245 - 255. Otec Spidlik tu pojednava o titeku zo sveta a o Zivote v samote.

38 CARRETTO, C.: Listy z puste. Rim: Slovensky tstav svatého Cyrilaa Metoda, 1980; CARRETTO, C.:
Poust uprostied mésta. Brno: Cesta, 1996.
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spolocenstvach je ¢asto pritomna zavist. A BoZie slovo ndm hovori, Ze je to destruk-
tivny postoj: prostrednictvom diablovej zavisti vstapil do sveta hriech (Porov. Mudr
2, 24). Zavist su dvere do zdhuby. A o tom musime jasne hovorit: v nasich kiiazoch
je zavist. Nie kazdy je zavistlivy, nie, ale pokusenie zavisti je na dosah ruky. Budme
opatrni, lebo zo zavisti sa rodia klebety. 3

Schopnost tesit sa z dobra druhého, o ktorej hovori papez Frantisek, je dolezi-
tym ndstrojom nielen na prekondvanie pocitu osamelosti, ale aj na budovanie hlb-
$ich a uprimnejsich vztahov medzi kiiazmi, zalozenych na vzajomnej prajnosti, lebo
tak nas vidi Boh.

S ndrastom pocitu osamelosti u kiazov stvisi aj skuto¢nost, na ktoru poukazal
papez Frantisek vo svojom viano¢nom prihovore k Rimskej karii 21. decembra 2019,
ked povedal: ,Nie sme viac jedini, ktori dnes produkujt kulttru, ani prvymi, ani
tymi najpoctivanej$imi..., pretoZze viera - najma v Eurdpe, ale aj vo velkej Casti Zapa-
du - uz nie je o¢ividnym predpokladom spolunazivania, je ¢asto dokonca odmieta-
nd, zosmie$novand, marginalizovand a vysmievand.”+

Zosmiesiovanie krestanskej viery sprevadza pocit izolacie, ktory este zhorsi-
la nedavna pandémia COVID-19. Preto dochadza k zvysenej krehkosti Iudi na vset-
kych trovniach.

Dalgim dovodom pre narast pocitu osamelosti u kiiaza moze byt rasttica byro-
kratizdcia a zlozitost Zivota. K tomu vSetkému sa pridava digitalna revolucia a pri-
chod socidlnych sieti, najma tych, ktoré sa tykaji mladsich generdcii, kde zru¢nost
vo vyuzivani novych technolégii Casto nie je sprevadzana primeranym kritickym
zmyslom, najma ak v tychto technologidch ¢lovek hladd liek na osamelost. V sku-
to¢nosti internet spolu so $irokymi moznostami na réznych turovniach - informacie,
data, rychlost kontaktu a nepochybné pastoracné prilezitosti - spdsobuje odveké
problémy offline sveta (osamelost, nezmyselnost, utrpenie, depresia), ale v kvalita-
tivne inom meradle.

A tak, ako v Kafkovej poviedke Metamorfdza, sa moze stat aj to, Ze sa kilaz jed-
ného dna zobudi a zisti, Ze sa stal nie¢im uplne inym, neZ za ¢o sa povazoval: soci-
alnym pracovnikom, poskytovatelom sluzieb a materialnych statkov rézneho dru-
hu alebo obetou niecoho, ¢o studoval v teologickych ucebniciach, ale zostalo to len
na urovni rigidnej teorie, niekedy s tragickymi nasledkami.*

Prierez situdciou osamelosti u kilazov v niektorych krajinach pontika Giovan-
ni Cucci SJ v uz spomenutom ¢lanku ,Knazska osamelost a nepokoj: strukturalny
problém?“ V Brazilii uz nejaky ¢as dochddza k vyraznému néarastu samovrazd medzi
kiiazmi. V roku 2018 si vzalo Zivot 17 kiiazov a v roku 2021 dalsich 10.

39 Prihovor Svdtého Otca Franti$ka k ucastnikom sympdzia ,O fundamentdlnej teoldgii kitazstva“
organizovaného Kongregaciou pre biskupov. Aula Pavla VI. Stvrtok 17. februdra 2022. In: https://
www.kbs.sk/ obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/prihovor-pape-
za-frantiska-k-ucastnikom-sympozia-o-fundamentalnej-teologii-knazstva (21.02.2026).

40 Porov. Discorso del Santo Padre Francesco alla Curia romana per gli auguri di Natale. Sala Clemen-
tina. Sabato, 21 dicembre 2019. In: https://www.vatican.va/content/francesco/it/speeches/2019/
december/documents/papa-francesco_20191221_curia-romana.html (23.02.2026).

4 Porov. CUCCI, G.: Priestly Loneliness and Disquietude: A structural problem? In: https://catholi-
coutlook.org/priestly-loneliness-and-disquietude-a-structural-problem/ (21.02.2026).
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Uz v roku 2008 prieskum organizacie Isma Brasil, v ktorom sa zucastnilo 1 600
kniazov, reholnikov a reholni¢ok, poznamenal, Ze hlavnou pric¢inou stresu v rehol-
nom Zivote je nedostatok stikromia, ako aj dostato¢ného ¢asu a priestoru na starost-
livost o seba. VySetrovania zacala aj Konferencia biskupov Brazilie. Konzultovani
odbornici poukdzali na prepracovanost, nedostatok volného casu, osamelost a stratu
motivdcie medzi moznymi faktormi, ktoré vedu niektorych reholnikov k samovraz-
de, rovnako ako obvinenia zo zneuzivania. Z vykonanych rozhovorov vsak vyplyva,
Ze najCastej$im problémom je depresia.+

Vo Franctizsku bol 25. novembra 2020 prezentovany vyskum financovany Fran-
cuzskou biskupskou konferenciou a Mutualité Saint Martin o zdravi 6 400 die-
céznych kiazov mladsich ako 75 rokov posobiacich v 105 diecézach. Hoci situacia
nebola taka dramaticka ako v Brazilii, vo Franctizsku doslo v priebehu $tyroch rokov
k siedmim samovrazdam kiazov.

Predovsetkym sa vSak objavil problém izoldcie. 54% kiazov bolo samotar-
skych, hoci mohli mat nejakt pomoc vdomacnosti alebo v kostole. 20 % vykazovalo
depresivne priznaky v porovnani s 15% u tych, ktori Zili v knazskej komunite. 9%
malo stredne tazku depresiu a 3% mali stredne tazku az tazka depresiu, spolu 240
knazov. V dvoch tretindch pripadov knazi uvadzaju, Ze sa zucastnuji podpornych
skupin a dostavaju duchovné sprevadzanie. Uviedli, Ze vyznamnd pomoc od priate-
fov a pribuznych bola silng, ale o nieco mensia od hierarchie.

Dvaja z piatich kiiazov mali problémy s alkoholom a 8% boli alkoholici. Bisku-
pov vsak najviac znepokojovalo, Ze 2% ich kinazov trpeli vaznym syndrémom vyho-
renia: 7% pocitovalo ,extrémnu tnavu“ a 76 % do urcitej miery; iba 15 % sa zdalo byt
bez symptomov tnavy.

Studie o strese medzi kitazmi sa uskuto¢nili aj v Taliansku. Vyskum vykonany
v roku 2005 v Padove (jednej z diecéz, kde je viac kiazov ako inde, v ¢ase vyskumu
ich bolo 806) ukazal velmi podobné vysledky ako vo Franctizsku.” Rozhovory odha-
lili dve velké skupiny (kazda so 124 ktiazmi), ktoré poskytli kontrastné odpovede:
v prvej skupine ,bolo vsetko v poriadku’| zatial ¢o druha skupina sa citila ,vyhorend“
s vysokou trovilou depresie, nedostatkom zapojenia a nizkou osobnou naplnenos-
tou. Boli tam aj iné kategorie, menej pocetné, ale zazivali situdciu velmi podobnu
situdcii ,vyhorenych*

Zda sa, Ze byvanie s inymi kilazmi situdciu neovplyviuje. Skupina spokoj-
nych kiazov aj velka ¢ast nespokojnych (58 %) Zili sami. Velka ¢ast tych, ktori maju
intenzivnu pastora¢nu sluzbu, zila s inymi kilazmi, ale tiez mala problémy. Pokial
ide o vek, najohrozenejs$imi skupinami boli najmladsi (do 30 rokov) a najstarsi (nad
70 rokov). V prvej skupine zohrava alohu mozno nedostatok skusenosti a krehka

42 Porov. CUCCI, G.: Priestly Loneliness and Disquietude: A structural problem? In: https://catholi-
coutlook.org/priestly-loneliness-and-disquietude-a-structural-problem/ (21.02.2026).

43 Porov. BARZON, P. et al.: Il burnout tra i preti di una diocesi italiana. In: Orientamenti pedagogici.
2006, vol. 53, p. 313 - 335; RONZONI, G. (ed.): Ardere, non bruciarsi. Studio sul “burnout” tra il clero
diocesano. Padua: Emp, 2008; MUCCI, G.: Il burnout tra i preti. In: Civilta Cattolica. 2007, vol. III,
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afektivita; v druhej skupine to boli tazkosti so starnutim, s opustenim tloh, ktoré im
nejako davali kiazsku identitu.

Zda sa, 7e vyssi stupen vzdelania - doktorat, univerzitny Zivot — poskytoval vac-
$iu ochranu pred Zivotnymi problémami, ¢o viedlo k zvy$enému zaujmu a intelektu-
alnej zvedavosti. Ti, ktori vykonavajt sluzbu zamerant na pomoc a poctvanie, ako
napriklad nemocni¢ni kaplani, spovednici a persondl seminarov, vyjadrovali osobit-
ny pocit osobného naplnenia.*

Novsi vyskum, ktory vykonal profesor Alessandro Castegnaro, prezident Osser-
vatorio Socio-Religioso Triveneto, dospel k rovnakym zaverom:

1) Rastdci pocit nedostato¢nosti rie$it dne$né problémy kvoli nedostatoc-
nej priprave a najmd nedostatku pravnej a osobnej ochrany (ako napriklad pristup
k nadriadenému). Pri¢ina nepohodlia stvisi skor s rastticou byrokraciou nez s ¢asom
venovanym sluzbe: pocet problémov sa zhorsuje ich zlozitostou. Knaz celi tloham,
na ktoré nebol pripraveny; vyzaduju sa od neho administrativne a pravne zru¢nosti,
ktoré nema. To vSetko z neho v kone¢nom désledku robi skor zlého manazéra nez
dobrého pastiera. Jeden knaz zhrnul svoju situdciu takto: ,Aj otcovia rodin sa musia
starat o kotol; ja ich mam sedem!”

Zda sa, Ze tato nepokojnost bude narastat, pretoze knazi casto spravuju nie-
kolko farnosti bez toho, aby v Ziadnej z nich byvali, a k administrativnym tloham
sa priddvaju aj kdnonické, ob¢ianskopravne a trestnopravne zodpovednosti. Preto je
tazké zverit takéto tlohy inym: ,, Delegovanie funkcii bez delegovania zodpovednosti
je nepraktické [...]. Obzvlast pozoruhodné st dosledky, ktoré to vsetko ma na litur-
gické slavenia, a to nielen v pripadoch, ked je knaz teraz pri slavnostnych prilezi-
tostiach obmedzeny na akési ,eucharistické preteky“. Samotni kiazi si uvedomuju
nedostatok komunikac¢nych zru¢nosti a v dosledku toho trpia.“s

2) Vyhorenie je jednym z hlavnych dosledkov, ktory ma pre kilaza v porovnani
s inymi profesiami ako svoju ur¢ujucu charakteristiku ,depersonalizdciu’, teda ten-
denciu prezivat vztahy s [ludmi bez emocionalnej ucasti, byrokratickym a repetitiv-
nym spdsobom - hrozna rana, ktora hlboko podkopava zmysel pre seba samého,
ktory bol vzdy spdjany (a uznavany) s knazovou ,fudskostou’.

3) Osamelost, najma medzi mlad$imi kitazmi, spojend s pocitom odosobnenia.
V skutoc¢nosti nejde ani tak o socidlnu alebo rodinnti osamelost, ako skér o ,sluzobnti,
cirkevnu’| ktord je chudobna na vztahy, najma s veriacimi, ¢o este zdéraziiuje skutoc-
nost, Ze knazské bratstvo nikdy nebolo zazité: ,Najma presbyterat, okrem povrchného
ruska kamaratstva, sa nezda byt prostredim schopnym aktivovat [udsky bohaté vztahy.
Vznika tak problém, ktory priamo ovplyviiuje ludské vztahy v Cirkvi [...]. Ktiazi netvo-
riatim, ,ja“ prevazuje nad ,my"“. Chyba pastora¢ny dohlad a chybaju prilezitosti na roz-
voj pastoracnych workshopov, ktoré by umoznili porovnanie so Zivotnymi sktisenosta-
mi bratov. A tak kazdy zostdva sim so svojimi vlastnymi problémami.*

44 Porov. CUCCI, G.: Priestly Loneliness and Disquietude: A structural problem? In: https://catholi-
coutlook.org/priestly-loneliness-and-disquietude-a-structural-problem/ (21.02.2026).

45 CASTEGNARO, A.: Fare il prete: disagio e trasformazione. In: Il Regno - Attualita. 2010, 1. 12, p. 416.

46 CASTEGNARO, A.: Fare il prete: disagio e trasformazione. In: Il Regno - Attualita. 2010, 1. 12, p. 417;
porov. CASTEGNARO, A. (ed.): Preti del nordest. Condizioni di vita e problemi di pastorale. Venezia:
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Tato situdcia spusta u kiaza zacarovany kruh: syndrém vyhorenia zdoraziu-
je negativne vnimanie seba samého a robi takuto Zivotnd volbu pre mladého muza
Coraz menej atraktivnou; pokles povolani zase nuti knaza k ¢oraz vac¢siemu pracovné-
mu zatazeniu, ktoré ho hrozi zahltit. Jeho prvou myslienkou je, ako to vSetko prezit,
vyberat si ciele a niektoré nechat nenaplnené alebo Zit v neustadlom nudzovom stave.

Rektor semindra Enrico Brancozzi vo svojom vyskume uznava tuto tenden-
ciu, ktoru zhrriuje zmysluplny a bezne pouzivany vyraz ,stat sa kiiazom’, ¢o je pro-
ces, ktory je Cirkev urcite povolana hodnotit, ale ktory predstavuje riziko oddelenia
od krestanského spolocenstva, ¢o vedie k duchovnej osamelosti, ktord je koreriom
problémov zistenych vyskumom.#

Arcibiskup Erio Castellucci, viceprezident Talianskej biskupskej konferencie
pre severné Taliansko, pri prezentdcii $tudie otca Enrica Brancozziho poukazuje
na dalsie dovody, ktoré mozu viest kiiaza k tomu, aby sa prezentoval ako ,ja“ a nie
ako cirkevné ,my“. Medzi nimi predovsetkym zdoraziiuje ,posvatnu viziu“ knaza,
nie ako hriesnika, ktorému bolo odpustené, ktory je nehodny byt povolany k tejto
velkej zodpovednosti, a preto potrebuje podporu komunity viac ako ini.#

Toto v8etko neumoziiuje prejavit pravdu o budiucom kiazovi v prvom rade ako
o ¢loveku, o jeho citoch, krehkosti, minulych randch, strachu zo sluzby, najma tazbu
nadviazat priatelstva so svojimi bratmi a sestrami.

Podla psychologa Williama Pereiru, autora knihy Sofrimento Psiquico dos
Presbiteros® (Psychické utrpenie kiazov), ,Cirkev kladie na kiazov velké naroky.
Od knazov sa o¢akava, Ze budu prinajmensom vzorom cnosti a svatosti. Akékolvek
posmyknutie, nech je akokolvek malé, sa stdva dovodom na kritiku a sud."*

Bez toho, aby sme ¢okolvek uberali tym, ktori Ziju svoju sluzbu s uspokojenim
a nadsenim, treba venovat osobitnt pozornost tym, ktori Ziju v nidzi a zda sa, ze
nenachddzaju vychodisko. Svéty Pavol nam pripomina, Ze ,ak teda trpi jeden 1ud,
trpia spolu s nim (gr. sympaschei) vSetky tdy a ak vychvaluja jeden td, raduju sa
s nim (gr. synchairei) vSetky udy.“ (1 Kor 12, 26). Bratstvo nie je recept na rieSenie
nudzovych situdcii, liek na tiesen, ale bezny spdsob, akym je ¢lovek povolany odpo-
vedat na Panovo volanie.

Pritom schopnost spolutrpiet's inymi ma svoj pramen v Kristovi. Lebo ako hovo-
ri autor listu Hebrejom, ,nemdame velknaza, ktory by nemohol citit s (gr. sympathe-
sai = spolutrpiet) nasimi slabostami; ved bol podobne skusany vo vetkom okrem
hriechu.” (Hebr 4,13).

Hovorit o $trukturalnych zmenach vsak neznamena vylucit slobodu a zodpoved-
nost kazdého jednotlivca. Dokumenty Magistéria opravnene trvaji na tom, Ze prvou
osobou zodpovednou za formdciu je samotny kandidat. To plati o to viac pre kiaza.

Marcianum, 2006. p. 33 - 49.

47 Porov. BRANCOZZI, E.: Rifare i preti. Come ripensare i Seminari. Bologna: EDB, 2021. p. 122.

48 CETERA, R.: A colloquio con l'arcivescovo Erio Castellucci sul tema della formazione presbiterale.
Rifare i preti?”. In: L'Osservatore Romano. 2021, 5 ottobre. https://www.osservatoreromano.va/it/
news/2021-10/quo-226/rifare-i-preti.html (23.02.2026).

49 PEREIRA, W.: Sofrimento Psiquico dos Presbiteros. Petropolis : Editora Vozes, 2013.

50 Citované podla: Depressione e suicidio colpiscono anche i sacerdoti. In: https://it.aleteia.
org/2017/05/31/depressione-suicidio-colpiscono-sacerdoti/ (23.02.2026).
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Hoci podnecuju potrebu v§imat si utrpenie svojich blizkych, vzdy zostava faktom, ze
su to dospeli, ktori sti navyse povolani stat sa zodpovednymi za dobro druhych.

Po presktimani vysledkov prieskumu Francuzska biskupska konferencia predis-
kutovala mozné spdsoby intervencie a najma prevencie: boj proti osamelosti kiazov
so zameranim na kvalitu byvania; vytvorenie centra pre zdravy zivotny $tyl v sluzbe
v kazdej diecéze (socidlno-zdravotné centrum pre aktivnych kiazov), kde by boli
kompetentni Iudia riesiaci ekonomické, pravne a administrativne otazky; a zriade-
nie pastora¢nych supervizorov a medidtorov, na ktorych sa knazi mozu obratit v pri-
pade tazkosti.

Dokonca aj Zavere¢né komuniké 69. generalneho zhromazdenia Talianskej bis-
kupskej konferencie v roku 2016, ktoré hovorilo o kiazskom bratstve, odporucalo
dolezitost ,,sprostredkovatelov® vztahov a spolocenstva.>'

Zaujimavym prikladom $trukturdlnej zmeny je t4, ktord nedavno inicioval
arcibiskup Delpini a ktora sa tyka rekonfigurdcie komunitného Zivota seminaristov
v Milanskej arcidiecéze. Zahftia predizeny ¢as straveny vo farnosti spolu s ostatnymi
seminaristami (od troch do piatich) a zapojenie rodiny. Cielom je podporovat brat-
stvo, skusenosti s inymi povolaniami, domaci rozmer a najmd pritomnost Zien vo
formacnych situdciach, ¢o uz odportcali Pastores Dabo Vobis a zopakovala aj nové
Ratio fundamentalis institutionis sacerdotalis z roku 2016.

Prehlad seminéarov ukazuje, ako sa ¢oraz menej stavaju pripravou na presby-
terat, ale skor prediZzenym obdobim overovania povolania a nezriedka aj samotnou
cestou viery; problémy a tlohy sluzby st tak delegované na ¢as po vysvateni. Preto je
dolezita neustdla, ¢ize permanentnd formacia knazov.

Duchovné sprevaddzanie, prehodnotenie vlastného Zivota viery s pomocou
mudreho a doveryhodného ¢loveka, sa v dejinach Cirkvi vzdy odportcalo.s* V ¢ase
krizy je tato postava obzvlast cennd. V takejto chvili existuje skutocne velké riziko
stotoZnenia seba a sluzby s vlastnym problémom a zabudnutia na iné, rovnako pri-
tomné aspekty, ktoré mozu poskytnut odlisnu a realistickejsiu interpretaciu toho, ¢o
sa deje. Malo by sa tak vyhnut zduchoviiovaniu problému, ale aj jeho zatazeniu Sir-
$imi vyznamami, ktoré vychadzaju z osobnej historie.

Vzhladom na to, ¢o bolo doteraz napisané, je vsak nevyhnutné, aby sa téma kreh-
kosti riesila najprv vo formdcii a tiez v dalSom vzdelavani, s vyuzitim prinosu huma-
nitnych vied, ktorych dolezitost opakovane potvrdilo Magistérium, najma od Druhé-
ho vatikanskeho koncilu. Nie je ndhoda, Ze prvotné pokusenie bolo zaloZené na kreh-
kosti, povazovanej za kliatbu, ktort treba odstranit, a nie za privilegovany kanal Bozej
milosti. Henri Nouwen objasnil tento zdkladny bod biblickej skusenosti zavedenim
pojmu ,zraneny liecitel”, teda ten, kto dokdZze uzdravovat, podobne ako Ukrizovany,
prostrednictvom vlastnych ran, ktoré na seba vzal bez toho, aby ich popieral >3

5t Porov. CUCCI, G.: Priestly Loneliness and Disquietude: A structural problem? In: https://catholi-
coutlook.org/priestly-loneliness-and-disquietude-a-structural-problem/ (21.02.2026).

52 Porov. MOJZES, M. Spiritualita krestanského Vychodu. Vybrané kapitoly. Druhé doplnené vydanie.
Zaborské: Salus animarum, s.r.0., 2018. s. 103 - 112.

53 Porov. CUCCI, G.: Priestly Loneliness and Disquietude: A structural problem? In: https://catholi-
coutlook.org/priestly-loneliness-and-disquietude-a-structural-problem/ (21.02.2026).
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Prijata krehkost ndm umozuje zit skuto¢né vztahy pod zastitou milosrdenstva
asucitu s krehkostou druhych. Na rozdiel od prehnane determinovanej vizie posvat-
nosti a dokonalosti nds prave krehkost robi podobnymi Bohu, ktory je milujicim
Otcom a ktory sa o fiu v JeziSovi chcel naplno podelit. Prave to robi knazska sluzbu
doveryhodnou.>

Osamelost nici

Osamelost je ni¢iva v tom, ze kfmi sama seba. Krivi totiz nase vnimanie reality,
ako hovori psychologicka Nela G. Wurmova vo svojom ¢lanku o vntitornej a vonkaj-
$ej samote.> Biologicky sme nastaveni na kontakt s druhymi ludmi. Bytostne potre-
bujeme, aby nas mal niekto rad, aby na nas reagoval a vnimal nés. Aby sa nas niekto
dotykal. Dietatka bez dotyku chradnu az umieraju.

Ako sme spomenuli vyssie, dolezité je, Ze pre osamelost nie st velmi uzito¢né
objektivne meritka. Neda sa tiplne vychadzat z poctu priatelov, introvertnejsie zalo-
zeni Tudia nepotrebuju okolo seba siet s desiatkami Iudi, k zdzitkom blizkosti im
stacia milujtci partneri a dvaja alebo traja skuto¢ne dobri priatelia.

Oproti tomu mozeme mat stovky znamych na Facebooku a okolo seba patde-
siat Iudi, s ktorymi sme v intenzivnom kontakte, ale pokial sa pred nimi i sami pred
sebou vlastne celtt dobu trochu pretvarujeme, pretoze nds Zivot zavial do rychleho
a vykonného marketingu a v skuto¢nosti sme v dusi skor tichy a zamysleny umelec,
mozeme sa dostat do pocitu hlbokej samoty. Pretoze nase skuto¢né ja vlastne nikto
nepoznd. Jednym z meradiel osamelosti je teda subjektivny pocit. A podmienkou
pre vymanenie sa s pocitov osamelosti je autenticita.

Dalej dodava Wurmanova, Ze zranenia z osamelosti sposobia, Ze prestaneme
jasne mysliet a nevnimame svet spravne. Dovedie nas to k presvedceniu, Ze ostatni
[udia sa o nés zaujimajii omnoho menej, nez ako sa v skuto¢nosti naozaj zaujimaju.
Dostaneme zrazu strach poziadat o pomoc. PretoZe sa bojime zranenia z odmietnu-
tia. A to je prave to nebezpecenstvo, hovori Wurmanova. Neozveme sa starym pria-
telom, neskdasime hladat novych. Ked to trva dlho, fudia okolo nas déjdu k zaveru,
7e o kontakt s nimi asi nestojime. A tak ani sami nepridu. A sme v kruhu. Ano s bliz-
kostou ide ruka v ruke zranitelnost. Nechat sa poznat uprimne znamend nechat sa
poznat i so slabinami a bolavymi miestami. A vystavit sa riziku, Ze ten druhy ma
neprijme, alebo zrani.

Pre mnoho ludi je teda tazké nechat sa vobec nejako poznat. Napriklad ani
neveria, Ze by to nejako islo, Ze by o nich niekto stal. Pripadaju si tak ini, Ze v exis-
tenciu spriaznenych dusi ani neveria. Alebo to aj skusaju a zlyhdvaja a chybaju im
vztahové schopnosti.

Schovavat sa pred l'udmi (i sami pred sebou) sa da i nendpadnej$im sposobom,
takym, ktory pozndme v nejakej miere vSetci. Je to taktika splynutia s davom. Zna-
mena to prijat hodnoty nasho okolia a Zivotny $tyl f'udi okolo nas v zadujme toho, aby

54 Porov. CUCCI, G.: Priestly Loneliness and Disquietude: A structural problem? In: https://catholi-
coutlook.org/priestly-loneliness-and-disquietude-a-structural-problem/ (21.02.2026).

55 Porov. WURMOVA, N. G.: Samota vnitini a viiejsi. In: https://psychologie.cz/samota-vnitrni-vnej-
si/ (23.02. 2026).
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sme boli pre druhych lahsie prijatelni. St to presvedcenia ako napriklad, Zze musim
mat dobré znamky, dobré vysledky byt produktivny, byt ,dobré dievca’, plnit ocaka-
vania druhych, treba chodit do posiliiovne, na party, nesmiem ukdzat slabost emo-
cie, vSetko mat pod kontrolou, musim vela pracovat, pretoze len tak si ma druhi
budu vazit. Prave tieto presved¢enia nds robia vntitorne osamelymi. Clovek totiz
neukazuje druhym svoje skuto¢né ja, a tak neméze nadviazat iprimny a napliajtici
vztah. MoZe nds izolovat aj nase postavenie - lekara, kiaza, nadriadeného a potom
si nedovolim préave tie drobnosti, ktoré buduju vztah: byt spontanny, urobit drobnt
chybu, starat sa o seba tak, ako potrebujem. Izolujem sa vo svojom vnttri, vo svojej
zivotnej roli. Dolezitym krokom je najst samého seba i za cenu, Ze niektorych ,pria-
telov“ stratim. Stat sa autentickym, odhodit bremeno tlaku, ,,akym mam byt*, len tak
si vybudujem skuto¢né vztahy a prekonam vnutorné hradby osamelosti.*

.
Obr. 2: Vzostupnad $pirdla \
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Samota liec¢i

Byt sam so sebou je umenie, hovori psycholég Dalibor Spok v rozhovore pre
psychologie.cz.?* Mnoho ludi je doslovne nadmerne zavislych na druhych Tudoch
avonkajsom prostredi a ich svet je obrateny k okoliu a vonkajsim podnetom. Nedo-
kazu zotrvat'v tichuy, s vlastnymi myslienkami, bez vonkajsich podnetov. Nevedia byt
sami. Tym sa v8ak, hovori Dalibor Spok, ochudobriujti o zésadnti dimenziu Zivota.
Pretoze ked sa chceme zlep$ovat, poznavat, vyvijat, potom musime vediet byt's tym,
¢o chceme rozvijat a zlepSovat - teda s vlastnou dusou. Preco sa samoty bojime:

Niekedy je zotrvavanie vo ,vonkajsom ruchu® jednoduchsie, zabavnejsie. Sledo-
vat televiziu, bludit po socidlnych sietach.

Niekedy sa vyslovne bojime, ¢o by nds vnutri ¢akalo, keby sme sa tam odva-
zili na dlhsiu dobu. Vieme, ze nemame spracované nejaké témy z minulosti, alebo
budtcnost pre ns neznamena prijemné o¢akavanie. Je nam vnutri so samymi sebou
neprijemne.

Dal$ia moznost je, Ze to vntitri nemame proste velmi zaujimavé, nevieme emo¢-
ne dospievat ku kvalite, sme myslienkovo chudobni, to¢ime sa v rumindciach, alebo
svoju dusu celé roky zivime ,,pavlacovymi klebetami, ,¢ervenou kniznicou".

V dlhodobom horizonte sa ndm tak len vracia, ¢o sme do svojej duse investo-
vali. Niekedy byt sami len nevieme, niekedy nds rodicia v detstve tak zamestnavali
podnetmi a aktivitami, Ze sme sa jednoducho nenaucili byt sami. Tento jav pozoruje-
me v dnesnej dobe, kedy st deti tak zahltené mimoskolskymi aktivitami, Ze nemaju
Cas len tak sa potulovat prirodou, s kamaratmi, cesta do skoly prebieha nie ako dob-
rodruzstvo v hre na kovbojov a indianov ale v taxiku zvanom ,, rodi¢ovsky transfer*
alebo mama, otec taxi.

V mlad$om veku je v poriadku byt obrateny viac do sveta a do $irky, jeho tlohou
je zbierat skasenosti. Obdobie obratenia sa do seba je stredny a vyssi stredny vek. Tu
je doleZitd introspekcia a sebareflexia. Prichddza okolo 40-45 rokov. UZ nepotrebu-
jeme tol'ko zbierat skusenosti, skor vyberame to, ¢o sme nazbierali v mladosti. Teraz
je ¢as hodnotenia, nachadzanie hlbsieho zmyslu, ponor do hibky, niekedy aj reorien-
tdcia vlastného Zivota.

Staroba mé najbliZsie k spiritudlnej dimenzii Zivota. Musime sa tieZ vyrovnavat
s faktom, Ze mnohé uz nejde. Preto je potrebné byt ochotni zit vntitorne inak a najst
k Zivotu iny postoj. Teda hladat zmysel inde ako vo vykone a aktivite. Toto je velka
duchovna uloha, ktora bez schopnosti zotrvat vo svojej dusi nedokazeme realizovat.
PretoZe akceptdcia zacina akceptaciou toho, ¢o sa v nasej dusi deje.

Psychologicky mézeme vnimat samotu ako schopnost byt sdm so sebou
a na chvilu sa stiahnut z vonkajsieho sveta. Je to nesmierne doleZité pre pomenova-
nie a poznanie, kto som a ¢o potrebujem. Tato schopnost treba trénovat a cielene sa
jej venovat.>

58 Porov. SPOK, D.: Samota lé¢iva, objevna a zni¢ujici. In: https://psychologie.cz/samota-leciva-
-objevna-znicujici/ (23.02.2026)

59 Porov. SPOK, D.: Samota lé¢iva, objevna a zni¢ujici. In: https://psychologie.cz/samota-leciva-
-objevna-znicujici/ (23.02.2026)
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Niekedy si proste potrebujem odpocinit od intenzivneho kontaktu s druhy-
mi ludmi, napriklad lekdr po intenzivnom dni, kedy sa v plnom nasadeni venoval
pacientom, odide do pola malovat obrazy. Alebo vysokoskolsky ucitel sa ide len
tak prejst do lesa. Potom sa s pocitom ulavy a naplnenia znovu vracaju k rodine,
k l'udom.

Spiritudlna samota

V hlbsej rovine spiritudlnej cesty je vyznam samoty uplne zasadny. Na rozdiel
od samoty od ludi, kedy sa radi vraciame naspat, pri spiritudlnej samote sa v takom
okamihu samota iba zacina. Ak chceme zosttpit do hlbsich dimenzii, musime vediet
zostat' v duchovnej uzkosti, prazdnote, temnej noci duse....

Paradoxom je, Ze vrcholny ciel spiritudlneho snazenia casto popisujeme ako
opak samoty. Ako zdzitok zjednotenia, spojenia, opustenia svojho ja, kontakt
s Bohom. Teda vytstenie do konec¢nej ne-samoty cez cizelovanu a trénovanu samo-
tu.

Dalibor Spok dodava, Ze aby som opustil svoje ego, aby som sa stretol s Bohom,
aby som zazil hlboku lasku a prepojenie, musim postupne vstupovat do stredu svojej
duse,* pretoZe jedine tam je toto zjednotenie mozné. A to nie je [ahké.

Duchovna realita je ako vanok, ktory sa musime naucit spozndvat.® Tuto cit-
livost ziskame jedine v hibke a cez hibku svojho preZivania. Musime sa teda nauit
zostupovat do tejto hibky a vediet zostat najskér na povrchu neprijemnych myslie-
nok a emocii, pockat, kym sa upokoja a aZ ns nae preZivanie pusti do vacsej hibky.
Hladina sa potom upokoji, vidime viac na dno.

Preto moze byt zradné, ak sme vo svojich vonkajsich vztahoch a vhemoch prilis
spokojni, nentiti nas to potom k zostupu do hibky svoje duse. Sme spokojni, nie je to
vSak tiplne ono, ale to nevieme, lebo sme nepoznali nic¢ hlbsie.

Akssi ,zboz§time“ vztahy, ¢i pracu, alebo akukolvek intt hodnotu a postavime ju
na najdolezitejsie miesto svojho Zivota, nemdzme najst vyssi a najvyssi zmysel zivo-
ta, ktorym je Boh. A to v hibke svojej duge.®

Zaver: Praktické rady, ako do samoty vstupovat

*+  Primeranost a trpezlivost je dolezitejsia ako extrémne pristupy, uplnad izola-
cia na extrémne dlhy ¢as moze byt skor pokus o zazitok ako redlne duchov-
né usilie. Radikdlne metody zvyc¢ajne neumoziuju postupne a primerane
integrovat skasenost, postupovat krok za krokom. Potrebna je trpezlivost.

+  Ngjst si ¢as pravidelne.

60 Stredom duse mdZeme vo svetle spirituality krestanského Vychodu nazvat srdce ¢loveka, ktoré je
povazované za centrum celej ludskej osoby a zaroveii za miesto stretnutia ¢loveka s Bohom. Aj ety-
mologicky slovo ,srdce” znamena to, ¢o je ,v strede”. Porov. SPIDLIK, T.: Spiritualita kiestanského
Vychodu. Systematickd prirucka. Olomouc : Refugium, 2002. s. 143 - 150; MOJZES, M.: Spirituali-
ta krestanského Vychodu. Vybrané kapitoly. Druhé doplnené vydanie. Zaborské : Salus animarum,
S.I.O., 2018. 5. 95 — 102.

61 Porov.1Kri9,1-13;Jn3, 8.

62 Porov. SPOK, D.: Samota léciva, objevna a zni¢ujici. In: https://psychologie.cz/samota-leciva-
-objevna-znicujici/ (23.02.2026)
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*  Zaistit si vhodné podmienky.

*  Postupne hladat optimdlne metddy.

Uéinnym prostriedkom spirituélnej samoty je hlboké a otvorena modlitba, pri
ktorej na zazitok alebo na dialg netla¢im, skor zvedavo a zucastnene ,,som”. Poma-
ha pomalé a sustredené ¢itanie diel duchovnych otcov, reflexia nad tym, ¢o vo mne
tieto texty evokuju.

Napokon uvedieme citat z poviedky Ivana Sergejevic¢a Turgeneva Andrej Kolo-
sov: ,Cosi som chcel, o ¢osi som sa usiloval, po ¢omsi som ttizil, popravde, ani vtedy
som presne nevedel, po ¢om vlastne tuzim. Teraz to uz viem, ¢o mi chybalo: poci-
toval som vlastnti osamotenost, dychtil som po styku s takzvanymi zivymi ludmi,
slovo Zivot mi jednostaj zaznievalo v dusi a tento zvuk vyvoldval vo mne pocit akejsi
clivoty...“> Turgenev ako skvely psycholdg hovori o existencidlnej osamelosti, tuzbe
po ,zivom ¢loveku“ a dodajme po zivom Bohu. Aby sme neboli osameli. A vstupili
do samoty, v ktorej ndjdeme Pritomnost i samych seba.
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Kniha Druhy vatikdnsky koncil Roberta de Matteiho vysla v talianskej povodine
vroku 2010 s ndzvom Il Concilio Vaticano II. Una storia mai scritta. O slovensky pre-
klad sa postaralo vydavatelstvo Naddcia Slovakia Christiana a ten uzrel svetlo sveta
vroku 2019. Autor je znamy taliansky historik a konzervativny katolik.

V katolickych kruhoch jestvuje dlhd tradicia publikdcii o historii a odkaze
Druhého vatikanskeho koncilu. Prvym z pradov komentujacich koncil bola tzv.
,bolonska skola“ reprezentovana Giuseppom Alberigom, ktora interpretovala koncil
ako zlom s predkoncilovou Cirkvou, ¢im vytvorila obraz novej, otvorenejsej Cirkvi
schopnej odpovedat na potreby cloveka 20. storocia.

Roberto de Mattei na tristo stranach sice nadvadzuje na tradiciu vydavania knih
o interpretacii koncilu, no jeho pohlad sa od interpretacie bolonskej skoly vyrazne
odlisuje. Na rozdiel od jej optimistického hodnotenia interpretuje koncil ako uda-
lost s prevazne negativnymi désledkami pre zivot Cirkvi. De Matteiho dielo je pre-
niknuté kritickym pohladom na zavery koncilu, pricom podla autora islo o udalost,
ktora narusila kontinuitu Cirkvi s jej dvetisicro¢nou tradiciou.

V uvode knihy sa autor sice deklarativne hlasi k hermeneutike kontinuity, ako
ju predstavil Benedikt XVI., jeho argumentdacia v$ak nasledne Casto prebera tézy
charakteristické pre tradicionalisticka kritiku Druhého vatikdnskeho koncilu. Tvr-
di, ze koncil mal vylu¢ne pastoralny charakter, nevyhldsil nové dogmy, a preto moz-
no o jeho zaveroch slobodne diskutovat. Zlah¢ovanie zavaznosti koncilového ucenia
ilustruje citaciou Brunera Gherardiniho: ,Nduky [koncilu] ... nie st ani neomylné, ani
nereformovatelné, a teda ANI ZAVAZNE (pridand kapitalizdcia); kto by ich popieral,
urcite by sa kvli tomu formdlne nestal heretikom.“Mozno pritom poukazat na urcitt
nekonzistentnost autorovej argumentécie, ked podobny postoj kritizuje v stvislosti
s odporom Casti katolikov voci encyklike Humanae vitae. Tato argumentdcia preto
moze vyvolavat dojem uplatiiovania dvojakého metra.
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De Mattei rozliSuje hermeneutiku diskontinuity a hermeneutiku kontinuity,
pricom td druhu podla neho mozno identifikovat az od pontifikitu Jana Pavla II.,
z ¢oho mozno usudit, Ze pontifikat Pavla VI. interpretuje skor v duchu hermeneuti-
ky diskontinuity.

Hermeneutiku diskontinuity kritizuje predovsetkym v jej progresivnej podo-
be, pri¢om stru¢ne spomina aj jej tradicionalistickt formu, ktora charakterizuje ako
prad zahfmajuci ,Sirokd, ale nestirodu $kélu hlasov®. Autor sice venuje pozornost aj
tradicionalistickej hermeneutike diskontinuity, robi tak vSak podstatne strucnejsie
nez v pripade progresivnej interpretacie. Tato disproporcia moze vyvolavat dojem,
ze tradicionalisticki podobu hermeneutiky diskontinuity nepovazuje za rovnako
zavazny problém.

Je potrebné ocenit autora za putavy styl pisania, ako aj za rozsah diela, ktoré
mapuje obdobie od pontifikatu Pia XII. aZ po Pavla V1. Zarover je vSak potrebné kri-
ticky hodnotit spsob prdce s pramefimi. Nemozno spochybnit faktograficku pres-
nost diela ani vierohodnost predkladanych vyrokov, ktorych zdroje autor dosledne
uvadza. Jednotlivé citacie sa vSak zdaju byt vyberané tak, aby podporovali autoro-
vu hlavnt interpreta¢nu tézu, podla ktorej pri formovani koncilovych dokumentov
postupne prevladol progresivny interpreta¢ny prad.

Zda sa, Ze autorova argumentdcia vychddza z premisy charakteristickej pre Cast
tradicionalistickych interpretdcii koncilu: ak bola pocas pripravy koncilovych doku-
mentov mozna kriticka diskusia o ich formulaciach, preco by nemohla pokracovat
aj po ich promulgacii? Takéto chapanie vSak podla katolickej ekleziologie dostatoc-
ne nezohladnuje skuto¢nost, Ze ekumenicky koncil nie je parlamentnou diskusiou
nazorovych skupin. Hoci v jeho priebehu prebieha legitimna teologickd vymena
nazorov, koncilové dokumenty po schvaleni a promulgécii rimskym biskupom nado-
budaju charakter autentického ucenia Magistéria. Aj ked Druhy vatikdnsky koncil
neformuloval nové dogmy definitivnym sposobom, jeho ucenie si podla Lumen gen-
tium 25 vyzaduje ndboznu poslu$nost rozumu a vole (religiosum voluntatis et intel-
lectus obsequium), teda vnutorny sthlas s autentickym uc¢enim Magistéria, aj ked
nie je predlozené definitivnym spdsobom.' Odmietanie takychto nedefinitivnych,
no autentickych vyjadreni Magistéria preto predstavuje z pohladu katolickej nduky
problematicky postoj.> V tomto zmysle mozno de Matteiho argumentaciu vnimat
ako formu selektivnej recepcie ucenia Magistéria, kedZe priptsta spochybnovanie
tych casti koncilového ucenia, ktoré nepovazuje za dostato¢ne zavazné.

Z pohladu katolickej ekleziologie zostava autentickym interpretom koncilové-
ho ucenia Magistérium Cirkvi vedené rimskym biskupom. Pokoncilové Magistérium
- po¢nuc pontifikitom Pavla VI. - dosledne interpretuje Druhy vatikansky koncil

1 Porov. SECOND VATICAN COUNCIL. Dogmatic Constitution on the Church Lumen gentium
Solemnly promulgated by His Holiness Pope Paul VI on November 21, 1964. In: https://www.vati-
can.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_const_19641121_lumen-gen-
tium_en.html (12.03.2026).

2 Porov. CONGREGATION FOR THE DOCTRINE OF THE FAITH: Instruction Donum veritatis on
the Ecclesial Vocation of the Theologian. May 24, 1990, nos. 23 - 31. In: https://www.vatican.va/
roman_curia/congregations/cfaith/documents/rc_con_cfaith_doc_19900524_theologian-voca-
tion_en.html (12.03.2026).
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v hermeneutike kontinuity. Prave z tohto dovodu sa interpretacia Roberta de Mattei-
ho javi ako problematicka. Napriek tomu predstavuje jeho dielo hodnotny prispevok
k poznaniu tradicionalistickej recepcie Druhého vatikanskeho koncilu a mozno ho
odporucit ¢itatelom, ktori sa chcti obozndmit s tymto vyznamnym interpreta¢nym
pradom v sucasnej katolickej teologii.
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